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Preface 


MOST of the existing works on Hadith in the English 
language I have seen are preoccupied with historical developments 
concerning hadith and the debate over its authenticity. One finds little 
on the traditional coverage of hadith studies (‘w/iém al-hadith) and the 
methodology that hadith scholars have employed to verify the reliability 
of hadith. There is a wealth of literature on hadith methodology and 
sciences in the Arabic language. The picture here is almost the opposite 
in that nearly every Arabic work on hadith can be expected to offer 
a substantial coverage of hadith methodology and take little interest 
in the history of hadith and the debate over its authenticity. Only 
in recent decades, Arab and Muslim writers generally, and those 
with a western experience in particular, have addressed issues that 
feature prominently in the 20th-century writings of western origin 
concerning the Sunna and hadith. The present volume does not 
propose to delve into historical developments as the English reader 
of hadith can obtain this in the existing works. I have instead focused 
on the jurisprudence of hadith, if I may use the expression, and have 
tried to offer, in a textbook format, the traditional coverage of hadith 
methodology. One predecessor to my work that comes to mind is 
Muhammad Zubayr Siddiqi’s Hadith Literature (1961) which has 
partially covered the subject but is still inclined somewhat to treat 
the historical aspects of hadith studies. His book was written at a time 
when interest in the more technical aspects of hadith literature might 
have been somewhat limited among the English readers of Islam. That 
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situation has changed, particularly in view of the existence now of the 
demand for more specialised works that offer a fuller treatment of 
hadith studies. The emergence in recent decades of Islamic universities 
and institutions in several Muslim countries, including Malaysia and 
Pakistan, which offer full courses on hadith in the English language, 
has underscored the need for English textbooks on Islamic disciplines. 
The present volume is an attempt to provide a reasonably manageable 
text for intermediate to advanced level study of hadith methodology 
and literature, commonly known as ‘uliim al-hadith. The approach I 
have taken in writing this work is somewhat similar to that of my 
Principles of Islamic Jurisprudence which I wrote some fifteen years 
ago on usil al-figh. This has been very well received in Malaysia and 
English-speaking universities worldwide. I hope that the present text 
on hadith studies will also make a favourable impact on the academic 
community here in Malaysia and abroad. 

Following its publication in Kuala Lumpur (2000), Dr. Asiah 
Yaacob, of the Department of Qur’an and Sunna, International Islamic 
University Malaysia reviewed this book and made the following 
remarks: 

Professor Dr. Mohammad Hashim Kamali has quenched the thirst 

of those who yearn for such a work. The book covers all the salient 

features of hadith studies and is presented in a challenging style... 

One novel feature of the book is Kamali’s reform proposal, which 

is appended together with the conclusion. Most of his concerns are 

genuine... it is an essential reference work. I am sure that students 


and teachers alike will benefit immensely from Kamali’s scholarly 
Discourse. 


I would like to record a note of appreciation to my colleagues and 
students at the faculty of law of the International Islamic University 
Malaysia for their input and contribution to this work. I have worked 
here since 1985 and was able over the years to concentrate on writing 
and research in a congenial working environment. Associate Professor 
Dr. Nik Ahmad Kamal, the present Dean of the Faculty of Law has 
been helpful and supportive. The staff of the TUM main library have 
also kindly assisted me with my frequent enquiries and I wish to thank 
them for their help. And last but not least I take this opportunity to 
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thank Professor Mohammad Kamal Hassan, the IIUM Rector, for his 
interest in my academic work and his unfailing support to advance the 
culture of enquiry and research at this University. 


1. The reader may be reminded that an Introductory discussion on 
hadith terminology (mustalah al-hadith) including an explanation 
of basic terms can be found in chapter eight below. 

2. The Arabic term, usi/ al-hadith, has been employed by some 
authors, yet despite its accuracy and the more consolidated view 
of the discipline that it conveys, it has not become a standard 
terminology, and it is not as frequently employed as ‘u/aim al- 
hadith. 

3. We prefer to use the simple and more generic English term ‘hadith 
studies’, and utilise both ‘u/im al-hadith and usil al-hadith as its 
Arabic variants. 


Mohammad Hashim Kamali 
International Islamic University Malaysia 
July 2004 


Transliteration Table 


Consonants. Arabic 


initial: unexpressed medial and final: 


6 ad 
ob 3 dh 
Sat 3. 
Cy th jz 
cj Ws 
ch UF sh 
Cc kh US 5 

Vowels, diphthongs, etc. 
Short: —a 
long: lea 
diphthongs: 


I 


oer 


ved 
bt 
oz 
a 
c eh 


c9 f 


c. & 


y ice 4 


w 


G 


[or] Introduction 


HADITH studies in the title of this book refer mainly to 
hadith methodology and criteria that seek to verify accuracy of the 
text and authenticity of hadith. My treatment of the hadith and its 
methodology is somewhat selective and does not propose to cover all 
of the numerous areas of this discipline; it does, nevertheless, attempt 
to cover most of the important headings of hadith studies, commonly 
known as ‘“uliim al-hadith. A great deal of what is presented in this book 
is concerned with the methods of enquiry and principles which the 
hadith scholars have formulated for verifying the authenticity of hadith 
and accuracy of its message. “Jurisprudence of hadith” might be said 
to be an equally acceptable equivalent in English of ‘uliim al-hadith, 
which is, however, not usually employed in the relevant literature. 

One of the main objectives of methodology, whether in the sphere 
of hadith or other disciplines of learning, is to develop objective 
and scientific standards of enquiry and research. The purpose is to 
ensure adequate safeguards against subjectivity and error that might 
compromise reliability of the results of that enquiry. Methodological 
guidelines are particularly important to areas of research that involve 
value judgement and personal preference of the researcher, and also 
commitment to certain hypotheses in research. Religion is one such 
area where development of objectivity and impartial methods are at 
once difficult and most valuable. Muslim jurists and ‘u/amda’ have 
developed elaborate methodologies for the authentification of hadith 
with the purpose precisely to enhance the scope of scientific objectivity 
in their conclusions. This they have done in full awareness that in no 
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other branch of Islamic learning has there been as much distortion 
and forgery as in hadith. 

Objective knowledge is that knowledge which is open to public 
verification, and this is held to be true, in the modern world, of 
imperical knowledge, which can be accessed and verified by the public. 
The Islamic perception of objectivity and objective knowledge tends 
to differ, however, in that access, experimentation and whether or 
not it is verifiable by most people are not the defining elements of 
objective knowledge, although they remain to be relevant. Objectivity 
in the Islamic context is measured by impartiality, universality and 
justice. Objective knowledge is thus knowledge that internalises these 
qualities. Impartiality, and justice in knowledge, as in many other 
domains of human achievements, are noble qualities and Islamic 
scholarship has been very much concerned with the cultivation and 
acquisition of these qualities. “Compared to many other civilizations,” 
wrote Osman Bakar, “Islamic civilisation has been quite successful in 
manifesting these qualities in the different domains of knowledge.”! In 
the area of comparative religion, for example, the degree of scientific 
objectivity attained by medieval Muslim scholarship, as demonstrated, 
for example, in al-Birtini’s tenth-century study of the Indian religion, 
is yet to be surpassed.’ Bakar elaborated that an area of knowledge is 
not considered more objective, from the Islamic viewpoint, than any 
other simply because it is verifiable by a greater number of people. 
Objectivity in Islam is inseparable from the religious consciousness of 
tawhid. Being created in the image of God, man seeks to emulate the 
divine qualities of the Creator. To be objective is, in a sense, to emulate 
God. Man is capable of objectivity because of the endowment in his 
nature of the divine qualities of impartiality and justice. Thus, there 
is “an important conceptual relationship between scientific objectivity 
and religious consciousness.”? The Islamic intellectual tradition 
recognises many levels of objective truth. Physical, mathematical and 
metaphysical truths are objective in nature. Objectivity is also possible 
in non-imperical knowledge, such as in the religious, philosophical and 
metaphysical knowledge, precisely because man is endowed with the 
higher faculties of intellectual discernment, impartiality and justice. 

Personal motives, sectarian bias, political, scholastic and theological 
factors had been known, from very early times, to have prompted 
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misguided individuals to fabricate hadith in order to advance their 
particular and partisan objectives. We also note that the twentieth- 
century scholarship on hadith that has originated in the works of some 
orientalists is no less controversial in its sweeping generalisations that 
tend to further undermine the credibility of hadith. 

Moved by an acute sense of responsibility and the desire to 
safeguard the Sunna of the Prophet, peace be on him, against prejudice 
and error, the ‘w/ama’ have undertaken painstaking efforts to verify 
the authenticity of hadith. Their tireless travellings and interviews, 
on a massive scale, for that purpose enabled them not only to obtain 
information on hadith, but also impressed upon them the difficulty 
of the challenge they faced over the endless possibilities of error in 
the accurate rendering of hadith. The methodology of hadith, or usa/ 
al-hadith, that was developed as a result plays a roughly similar role 
in relation to hadith as that of the usa/ a/-figh in relation to figh. The 
principal objective of both the usa/ al-figh and usil al-hadith was to 
provide a set of methodological guidelines that ensured propriety in the 
exercise, in the case of usil al-figh, of legal reasoning and ijtihad, and in 
relation to hadith, to ensure authenticity in the text and transmission 
of hadith. 

Usul al-figh and usual al-hadith also overlap to some extent, with 
reference especially to the study of Sunna and hadith, which is a 
common theme in both these disciplines. It is of interest to note that 
the origins of usil al-hadith are traced back to al-Shafil (150-205 
AH), who is also known as the chief architect of usi/ al-figh.* The 
solitary hadith, or al-khabar al-wahid, was a major theme of al-Shafi ‘’s 
pioneering work on usa/ al-figh, the Risdla, which has by common 
acknowledgement earned him the epithet, ‘Nasir a/-Sunna’, the 
champion of Sunna. Yet it seems that neither al-Shafi1’s initial work 
on hadith, nor the methodology of usa/ al-figh as a whole, were enough 
to finally tackle the problem over the authenticity of hadith. The hadith 
apparently represented a special case, and a separate methodology for 
it was needed to address issues that could not be adequately dealt with 
within the framework of usa/ al-figh. We do not have, for instance, a 
separate methodological discipline such as usual al-Qur’an, and what 
we have by way of methodology in wsa/ al-figh that relates to the 
Qur’an is deemed to be sufficient. There was no pressing need for 
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any elaborate methodology concerning the Qur’an, due evidently to 
the undisputed authenticity of the text of the Qur’an. Had there been 
accurate documentation of hadith, as there is of the Qur’an, there 
would have been little reason for a separate discipline in the name of 
usul al-hadith, and usul al-figh would have presumably been sufficient 
for what it offered by way of methodology on the Sunna. 

It seems that methodology operates best at a level of generalisation 
which entails a certain disassociation with particularity and individualised 
detail. This is perhaps a weakness of methodology in reference especially 
to social sciences and religion. A total preoccupation with objectivity 
and scientific method may prove to be a weakness of methodology 
in these areas. One can imagine, for example, that one may apply 
the rules of usi/ al-hadith and disqualify a hadith that may well be 
authentic. Conversely, it would also seem possible to authenticate a 
hadith on grounds of methodology that may, upon specific inquiry and 
research, prove to be spurious. The advice of caution that this analysis 
conveys is that one should not expect imperviable results through the 
application of a certain methodology to hadith. This is another way of 
saying, perhaps, that the development of even a separate and a fairly 
rich discipline of ‘u/im al-hadith has not eliminated all doubt over 
the question of authenticity in hadith. This may also explain perhaps 
as to why we find the methodological rules of ‘u/iaim al-hadith to be 
laden with subsidiary and exceptional rules, which might have been 
designed to make up for the possible weaknesses of the methodology 
they were applying. Is this not reflected in the fact, for instance, that the 
‘ulim al-hadith consist of over fifty, and according to some estimates, 
close to a hundred separate branches of learning! Some ‘u/amd’ have 
attempted to refer to all of these under the consolidated term, ‘I/m usal 
al-hadith, or simply usual al-hadith, that is, the jurisprudence of hadith. 
Sometimes mustalah al-hadith, and ‘Ilm dirayat al-hadith are used as 
equivalent terms. Yet many of the leading writers on the subject such 
as al-Hakim al-Nisabiri’s (d. 405 H), Ma ‘rifat ‘Ulim al-Hadith, and 
Abia ‘Amr “Uthman b. ‘Abd al-Rahman b. al-Salah’s (d. 643 H) ‘Ulim 
al-Hadith have retained in these terms the pluralist feature of the 
hadith sciences. Some ‘u/ama’ of the later ages, such as Jalal al-Din 
al-Suyiti (d. 911 H), have preferred the term ‘i/m dirdyat al-hadith. 
Usui al-hadith is concerned with reliability of the narrators of hadith 
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and the subject matter of their narration, and evaluates their strengths 
and weaknesses to determine the authenticity of a reported hadith as 
being the true utterance of the Prophet. The upright character and 
retentiveness of the narrator and the authenticity at every link of the 
chain of isndd are the main focus of the scrutiny that is proposed by 
the methodology of usil al-hadith. 

Unlike the usual al-figh, which is consolidated well enough to be 
commonly recognised as the legal theory of the sources, the ‘w/im al- 
hadith is itemised and diverse — as if the ‘u/amda’ have tried to combine 
the two conflicting needs of an objective methodology, which was 
provided, but then had to be sub-divided into as many divisions as 
pragmatism and concern for particularity might have dictated. This 
has, in my opinion, added to the resourcefulness of ‘uliim al-hadith, 
although at the expense, perhaps, of some compromise on consolidation. 
My overview of the methodology of hadith in the following pages will 
hopefully show that we are not really short of an adequate methodology 
for hadith, but there may be uncertainties as to whether it was developed 
early enough in time and was actually employed in a holistic manner to 
deliver its desired results. The present study does not seek to address 
every aspect of the methodology of ‘ulim al-hadith, but attempts 
instead to present its most important features. 

I begin this presentation with the reception and delivery (tahammul 
wa ada’) of hadith, to be followed in the succeeding two sections by 
the compilation of hadith and methods that were employed in the 
documentation of hadith from early times. Section four expounds 
hadith literature and introduces the major hadith collections, which is 
followed in turn by a discussion of the biographies of hadith transmitters 
(‘“ilm tarikh al-ruwat), and then a section on hadith terminology, or 
mustalah al-hadith. Section seven addresses the subject of forgery 
in hadith (wad ‘al-hadith), which is followed, in the next section, by 
impugnment and validation (a/-jarh wa’l-ta‘dil). This last is mainly 
concerned with hadith criticism and methods that the ‘w/amd’ have 
applied to expose weaknesses in both the transmission and subject 
matter of hadith. The discussion over the criticism of hadith is then 
continued, in sections nine and ten, under the two separate headings 
of “ilal al-hadith (hidden defects of hadith) and tadlis (concealment). 
The fairly detailed discussion of these two themes that is attempted fits 
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in well with the main purpose of this study, which is to provide some 
insight into how the ‘u/amd’ have developed their resources in order 
to preserve and safeguard the authenticity of hadith. This is followed 
in the next four sections by mukhtalif al-hadith (conflict in hadith), ‘i/m 
ghartb al-hadith (unfamiliar expressions in hadith), a/-nasikh wa’l- 
mansukh fi’l-hadith (the abrogator and abrogated in hadith), and zyadat 
al-thigat (additions to hadith by reliable narrators), respectively. 

Sections fifteen to eighteen expound the various classifications of 
hadith. The discussion here looks into classification of hadith into the 
three categories of Sound (Sahih), Fair (Hasan), and Weak (Da 7/), the 
criteria of this classification, and how it relates to other classifications 
of hadith which are reviewed in the succeeding two sections. The next 
chapter addresses the subject of confirmation and follow-up (a/-Mutabi‘ 
wa’l-Shahid) especially of ahadith (pl. of hadith) that are transmitted by 
a single narrator and in need therefore of confirmation in order to be 
accepted. This is followed in the succeeding section by the prerequisites 
of authenticity that must be met by every hadith that constitutes a valid 
basis of judgement. The discussion here reviews qualifications of the 
narrators of hadith, conditions that must be fulfilled by a valid chain 
of transmission (7smad) and those that must be met by the text (matn) 
of hadith. The book ends with a conclusion and a review of modern 
reformist opinion on some new projects that need to be undertaken 
in order to purify the existing hadith literature from doubtful and 
unwarranted accretions. 

‘Ulam al-hadith is basically concerned with methods and principles 
that ascertain the conditions of transmission and text (sanad wa matin) 
of hadith from the two perspectives of narration (77ma@ya) and meaning 
(diraya). The former is concerned with ensuring authenticity at the 
source and accuracy in the transmission and reporting of hadith so 
as to prevent distortion and error, deliberate or otherwise, in hadith 
transmission. The ‘i/m al-dirdya is chiefly concerned, on the other 
hand, with the accuracy of the text of hadith by paying attention to 
all the nuances of the language and purpose of the text as well as any 
ruling it might contain. There is a greater scope in this part for the 
jurist and fagih in regard to the deduction of the rules of Shari‘a from 
the language of hadith, whereas the ‘i/m al-riwdya may be said to be the 
concern mainly of the traditionist, or muhaddith. Yet these two aspects 
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of the hadith sciences cannot be meaningfully separated from one 
another. Both are equally important in gaining knowledge of the Sunna 
and the rules of Shari‘a that it contains. Some of the branches of ‘w/im 
al-hadith that are concerned mainly with the transmission (rimdya) 
and look more into the isndd are ‘ilm tarikh al-ruwat (biographies), 
“tlm al-jarh wa’l-ta‘dil (impugnment and validation), confirmation and 
follow-up (al-mutabi‘ wa’l-shahid) and branches that focus on the exact 
identification of the narrator. Four other branches of hadith sciences 
that relate more closely to the text or matn of hadith are “lm gharib 
al-hadith (unfamiliar expressions in hadith), ‘i/m mukhtalif al-hadith 
(conflict in hadith), additional segments in hadith (zzydadat al-thiqat) 
and “‘ilm al-nasikh wa’l-mansikh (abrogation in hadith). Certain other 
branches of hadith such as ‘i/al al-hadith and tadlis (subtle defects in 
hadith) may equally relate to transmission and text. 

Most of the numerous branches of ‘u/itm al-hadith are basically 
concerned with the precise identification of the narrators of hadith 
and draw attention to the endless possibilities of error that can occur 
in the iszvad or the matn of hadith. I do not propose to give a detailed 
account of all of these but merely to provide an inkling thereof and 
then move on to focus on our selected topics. 

A branch of the hadith studies is thus entitled as knowledge of 
the localities and domicile of hadith narrators (ma ‘rifat awtan al-rumat 
wa buldanihim) and stresses the theme that identifying the place of 
residence, village and town wherein the particular narrator has lived 
and the exact place where he received the hadith from his immediate 
source enhances the reliability of isndd. The first two generations of 
narrators of hadith, namely the Companions (SaAaba), and the Followers 
(Tabi‘in), are each the subject of a separate branch of hadith sciences, 
known as ma ‘rifat al-sahaba, and ma ‘rifat al-tabi ‘in, and a third branch 
focuses on the senior and junior figures, namely, ma ‘rifat al-akabir min 
al-asaghir in every generation. Some hadith narrators are known by 
different names and this can give rise to error and confusion; hence a 
branch of hadith sciences is devoted exclusively to the knowledge of 
those who are known by different names (ma ‘rifat man dhukira bi-asma’ 
mukhtalifa). This is not just a function of the fact that Arabic names 
often consist of long series of attributions to father, son, mother, etc., 
but also that pen-names, nicknames and appellations were sometimes 
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used by those who might have known the individual narrator by any 
of his other attributes or names.° 

Another branch of hadith sciences, known as ma ‘rifat al-mu’talif 
wa’l-mukhtalif min al-asma’ wa’l-ansab (knowledge of the look-alike but 
different names and genealogies) discusses names which are written 
similarly but pronounced differently. There are numerous names of 
this type, so much so that some have written individual works on the 
subject. Names such as Salam and Sallam, “‘“Umara and ‘Imara, Kurayz 
and Kariz, Safr and Safar, etc., are written similarly in the Arabic script 
and text which may or may not provide the vowelling and declensions 
of words; and most often they are not given, hence the possibility of 
confusion of one name or narrator for another.’ Resembling this last 
branch of hadith sciences, there is yet another branch of hadith which 
addresses hadith narrators that had identical names and could easily be 
confused with one another. There were, for example, no less than six 
hadith narrators by the name Khalil ibn Ahmad, and four Ahmad b. Ja ‘far 
b. Hamdan, all of whom lived in the same generation, and many other 
cases of this kind. These have been isolated and identified by reference 
to other indicators such as the father’s name, locality, teachers and 
disciples of the narrator in question, etc. This branch of hadith studies 
is known as ma ‘rifat al-muttafiqg wa’l-mufiarig min al-asma‘ wa’l-ansab, 
on which al-Khatib al-Baghdadi has written a book bearing the title A/- 
Muttafig wa’l-Muftarig (concordant and discordant). A still related area 
of hadith studies is known as ma ‘rifat al-mubhamat (knowledge of the 
obscure) and it is devoted to clarifying obscure references to individuals 
that occur in some ahadith. Phrases such as “a man asked the Prophet” 
or “a woman asked a question ...” are ambiguous, but the individuals 
involved have often been identified by the researchers.’ Instances have 
also been noted in hadith of names which are not as they might appear 
to be, and hadith scholars have often supplied the explanation so as to 
prevent confusion. For example Aba Mas ‘id al-Badri ‘Uqba b. ‘Amr 
is a Companion who has actually not witnessed nor participated in the 
Battle of Badr, as the name might suggest. Sulayman b. Tarkhan al- 
‘Taymi is not a member of the Taym tribe although the name might 
suggest so. This kind of information on hadith transmitters is studied 
in ma‘rifat al-ansab al-lati batinuha ‘ala khilaf zahiriha (knowledge of 
geneologies whose appearance is contrary to what they actually are).* 


Introduction e# 9 


Although the genesis of ‘u/iim al-hadith can historically be traced 
to the Prophetic period, it is basically after that period, that is, after the 
demise of the Prophet, peace be upon him, when his followers began to 
verify, collect, and compile his sayings and reports of his activities. The 
purpose naturally was accurate recording, retention and transmission 
of the Sunna of the Prophet. It is quite normal in this pattern of 
development to expect that collection and documentation of hadith 
preceded the development of methodology for its authentification. For 
rules of methodology and procedure often emerge long after the subject 
matter which they seek to regulate. The rudiments of the methodology 
of hadith were initially practised by the Companions and Followers 
without any attempt on their part to articulate them, and it was 
scholars of the subsequent generations that formulated the methods 
of admissibility of hadith transmission and criteria that were to be met 
by the transmitters. These early inroads in hadith methodology were 
enriched through the cumulative efforts of generations of scholars until 
it became an independent field and discipline of Islamic learning. 

The ‘ulamda’ paid more attention to the development of methodology 
and reliability of hadith transmitters after the incidence of political 
turmoil (fitna) in the community. Ibn Shihab al-Zuhri’s (d. 120 H) 
work provided wider scope for hadith methodology and Imam al-Shafi i 
(d. 205) paid more attention to it in his major works A/-Risala and Al- 
Umm. But major developments in hadith methodology took place in 
the third century and ‘Ali al-Madini (d. 233) was the first to write on 
the subject. But even so, writing on usual al-hadith was piecemeal and 
rudimentary during much of the third century. They were less than 
comprehensive and did not address all aspects of hadith methodology. 
The main focus continued to be on documentation of hadith while 
leading compilers of hadith also addressed methodological issues such 
as Imam Muslim in the introductory section of his Sahih Mushm, 
and al-Tirmidhi in the concluding part of his Sunan al-Tirmidhi. 
Al-Bukhari and al-Nasa’i wrote separate works each bearing the title 
Kitab al-Du‘afa’ that discussed weak and unreliable transmitters. Ibn 
Sa‘d’s (d. 230 H) Kitab al-Tabagat al-Kubra provided much detail on 
biographies of hadith transmitters and a more specialised work on this 
was later written by Aba Hatim b. Hibban al-Busti (d. 354) bearing 
the title Kitab al-Tabagat in which he only discussed the most reliable 
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transmitters (a/-thiqgat). These works are known to have laid down 
basic methodological guidelines on reliable and spurious hadith. The 
methodological contents of these works were later isolated, enhanced 
and consolidated in more specialised works by the ‘w/ama’ of the fourth 
century. Thus came the work of al-Qadi Aba Muhammad al-Hasan 
al-Ramhurmuzi (d. 360 H), A/-Muhdith al-Fasil Bayn al-Rawi wa’l- 
Wa%, which consolidated much of the development hitherto achieved 
in hadith methodology, but it still fell short, as Ibn Hajar al-‘Asqalani 
(d. 852 H) later observed, of addressing all aspects of uszl al-hadith. 
The main feature of this work was to bring together and consolidate 
aspects of usil al-hadith which were individually addressed before. The 
next landmark work was that of al-Hakim Abi ‘Abd Allah al-Nisabiri 
(d. 405 H), Ma‘rifat ‘Ulam al-Hadith which was comprehensive and 
discussed some fifty branches of hadith sciences, and yet according 
to Ibn Hajar al-‘Asqalani, it is poorly consolidated and less than all- 
inclusive. Then came the two works of al-Khatib Abt Bakr al-Baghdadi 
(d. 463 H), entitled A-Kifaya fi Ma ‘rifat Usil ‘Ilm al-Riwaya, and Al- 
Jami li-Adab al-Shaykh wa’l-Sami‘ on the correct methods of hadith 
narration, and then many more works to follow. Aba ‘Amr ‘Uthman b. 
“Abd al-Rahman al-Shahraziri’s, also known as Ibn al-Salah (d. 643 H) 
‘Ulim al-Hadith has been widely acclaimed and has remained a work of 
reference on the subject.’ ‘Imad al-Din Isma ‘Ql Ibn Kathir’s (d. 774 H) 
AI-Ba‘ith al-Hathith ila Ma‘rifat ‘Ulim al-Hadith is another work of 
repute on the subject, which has in many ways supplemented and taken 
a step further the work of his predecessor, Ibn al-Salah. Some aspects 
of usul al-hadith that were of obvious importance to the subject, such 
as the science of impugnment and validation (‘i/m al-jarh wa’l-ta ‘dil) 
were addressed at an early stage by leading figures such as Yahya b. 
Ma ‘in (d. 233 H) and Imam Ahmad b. Hanbal (d. 241 H) and others, 
as will later be elaborated in the relevant parts of this work. Our study 
of ‘uliim al-Hadith may thus begin with introductory information on 
the reception and delivery (tahammul wa ada’) of hadith as follows. 


[oz] Reception (Jahammul) and 
Delivery (Ada’) of Hadith 


IT is reported that the Prophet used to speak to his audience 
clearly and elaborated or repeated his point whenever he doubted the 
reception and understanding of his audience. Sometimes he asked his 
Companions to repeat his message, or he asked them a question to 
alert them as to the accuracy of their reception. ‘A’isha al-Siddiga has 
been quoted to have said that “the Prophet, peace be on him, did not 
summarise his speech ... and he spoke in a way that if one were to count 
his words, they could be counted.”' She has also been quoted to the 
effect that “whenever she did not hear anything (that the Prophet had 
said) she went back over it until she clarified and understood it.”” 

Anas Ibn Malik has also been quoted to have said that “when 
the Prophet gave sa/am (greeting) to anyone he (often) said it three 
times and when he spoke a word he repeated it three times until it 
was understood.” 

The Prophet did not, however, expatiate in speech and did not 
speak without need, but when he spoke, according to reports, he used 
the whole of his mouth rather than lips only. He would diversify his 
theme so as to keep the interest of his audience. He also conveyed his 
purpose sometimes through practical illustration. His Companions saw 
themselves as recipients of his teachings and carriers of his message. To 
this effect “Abd Allah b. Mas ‘iid is quoted to have said that “when a 
man from among us was taught ten verses (aya?) of the Qur’an, he did 
not go further until he understood their meaning and manner of action 
upon them.”* The Companions were also noted for their eagerness to 
be present in the Prophet’s company and learn from him. ‘Umar b. 
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al-Khattab thus went on record to say that “I and a neighbour of mine 
from Bant Ummaya b. Zayd used to take turns in attending sessions 
with the Messenger of God. He would attend one day and I the next 
and then we informed one another of the events of the day and any 
new revelation that might have been communicated.” 

Hadith scholars have specified certain conditions that must be met 
by anyone who receives and carries the hadith and then delivers and 
transmits it to others. These conditions are basically concerned with 
the legal capacity of the receivers and transmitters of hadith. 

One who receives the hadith must be a discerning person who 
has attained an age that enables him to listen to and retain the hadith 
and convey it to others. The precise age is a subject of disagreement 
but the legal capacity of a receiver of hadith is known to be different 
to legal capacity for purposes of civil and commercial transactions. A 
discerning child of seven, and according to some, five, years of age may 
not be capable of concluding a transaction or contract and yet may be 
able to comprehend what he hears and retain it or even transmit it to 
others. Many have specified that the child should be able to understand 
speech addressed to him and be able to give an answer. The child in 
question may write what he hears or may not and the ‘w/amd’ have not 
specified any particular age for purposes of writing.° 

The Companions and others have thus accepted the hadith 
transmitted by Mahmiid b. al-Rabi‘ who said: 


When I was a boy of five, I remember, the Prophet, peace be on 
him, took water from a bucket (used for drawing water out of a well) 
with his mouth and threw it on my face. 


The question as to whether a disbeliever (ka/ir) is qualified to be a 
recipient and carrier of hadith is answered in the affirmative provided 
that he is a Muslim when he transmits the hadith to others. A kafir is 
thus qualified to receive hadith but not to transmit it. To accept hadith 
transmitted by a disbeliever would mean that Muslims are bound by 
his report that consequently becomes a part of their religion, which 
is unacceptable. 

One who transmits hadith must also be a person of just character 
(‘adl). Possession of just character or ‘addla, although often linked with 
observance of religious duties, avoidance of major sins, some particularly 
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degrading minor sins or even profanities that are not necessarily sinful 
yet degrading, such as the company of corrupt persons, indulgence 
in demeaning jokes, etc. Yet ‘add/a is a holistic attribute of character 
which inspires confidence in the truth, uprightness and reliability of a 
person. This is a question of integrity, honesty and taqmwa that people 
are often known either to have it or not. 

And lastly the transmitter of hadith must have a retentive memory 
(al-dabt) which means that he was alert and attentive when receiving 
the hadith and retained it with due diligence as to its accuracy from the 
time of reception until delivery and transmission. A person of sound 
memory that is able, with or without the aid of writing, to ensure 
the integrity of hadith against error, distortion and change is usually 
qualified as retentive (dabit). The quality of retentiveness is also known 
by virtue of the fact that a person’s speech is in agreement with the 
work of those who are known to be upright and retentive. An occasional 
discrepancy or disagreement is of no consequence provided that the 
general calibre and purpose of one’s work is agreeable when compared 
to the works of recognised and reliable transmitters. If instances of 
conflict and discordance are frequent, the quality of dabt will be 
difficult to establish.* 

Transmission of hadith is consequently not accepted from a 
person who fails to fulfil the five conditions of ada’ which are Islam, 
majority, sound intellect, just character and retentiveness — whereas 
there is basically one precondition of reception (tahammu!) which is 
intellectual discernment (a/-tamyiz). We now turn to the methods of 
reception (tahammu/) and those of delivery (ada’) of hadith which are 
separately discussed as follows. 


Methods of Reception (al-Akhdh wa’l-Tahammul) 


The transmitter of hadith is likely to have received the hadith in any 
of the following ways which the hadith scholars have identified in an 
order of decreasing scale of reliability. But before reviewing these 
methods, it should be noted that they were applicable in earlier times, 
that is before the documentation of hadith in reliable collections by 
such scholars as al-Bukhari and Muslim. The methods of receiving 
hadith that are discussed below effectively ceased to apply after the 
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compilation of al-sihah al-sitta, the six sound collections of hadith. 
Nowadays we simply receive the hadith through the written records of 
hadith by learned men who made the effort of verifying and recording 
the hadith with diligence and care to ensure that they only recorded 
hadith from transmitters whom they verified as upright and reliable. 
Ever since the availability of these highly acclaimed collections, scholars 
and students in search of hadith simply locate the hadith in these 
sources and refer to it, and they do not, on the whole, need to verify 
reliability of the chain of transmission and text of the hadith, nor do 
they need normally to refer to the various other aspects of the hadith 
methodology. But this facility was not available prior to the compilation 
of the major collections of hadith. Because of the existence, in early 
times, of doubtful and fabricated matter into the general body of hadith, 
transmitters of hadith were required to specify as to how exactly did 
they receive it themselves. Was it through direct hearing (a/-sama‘), 
which is regarded to be the most reliable of all methods, or some other 
manner of reception? This information was necessary for the scholars 
of hadith to enable them to evaluate the grades of reliability of the 
hadith they were recording in their collections. The eight methods of 
reception that are known to hadith methodology are as follows. 


1. Direct hearing (a/-Samda‘): The recipient of hadith according 
to this method has received the hadith through direct hearing of the 
hadith from a teacher, or a shaykh, who has recited it either from 
memory or from a written record. The teacher in this case is most likely 
to be someone in the generations following that of the Companions, 
simply because hadith verification and transmission through accurate 
recitation and recording actually started after that time. When a 
Companion narrated hadith from the Prophet, he or she was not 
normally faced with the question of how he or she actually received 
it from the Prophet. Although the question is not irrelevant and even 
the Companions have often indicated the occasion or context in which 
they heard the Prophet saying something or approving a particular act 
or conduct, since there were basically no intermediate links or contacts 
involved, questions were not asked as to the manner of tahammul and 
ada’ (reception and delivery) of hadith. These methods were identified 
basically through the development of hadith scholarship and emergence 
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of learned men of hadith who taught hadith to a circle of disciples 
and it was through this teaching that the disciples became qualified to 
transmit the hadith down the line of ssnad. The disciple who received 
the hadith may have heard and written it down at the time of hearing, 
or wrote it afterwards. If he was the only one present, he would be 
likely to transmit the hadith by the word sami‘tu (I heard so and 
so ...) or Aaddathani (so and so spoke to me), or akhbarani or anba’ani 
(so and so informed me). Direct hearing when indicated by the use of 
these expressions ranks highest on the scale of reliability as it inspires 
confidence in the accuracy of the message that was received in the 
first place. If there were more people present, or when the disciple 
was in a group of other disciples, he would be in a position to use 
the plural form of these terms in each case by saying, for example, 
that ‘we heard’, ‘it was reported to us’, ‘we were informed’ (sami ‘nd, 
haddathana, akhbarana, anba’ana) and so forth. The hadith scholars 
usually required the transmitter not to use the plural term if he heard 
it alone from his teacher and to specify carefully if the use of the plural 
term was justified, and also to mention those who heard it together 
with him.’ 

According to a variant opinion, the plural terms ‘haddathan@ and 
‘akhbaran@ are in a sense preferable to ‘sami‘tw’ in that they convey a 
deliberate and purposeful address whereas ‘sami ‘tu’ does not integrate 
that sense of deliberate address by the teacher to the disciple. Be that 
as it may, direct hearing in the singular is still considered stronger. 
Sometimes familiarity and practice may take the place of some verbal 
expressions. Most of the reports from Ibn Jurayj, for instance, simply 
quote him by the expression ‘ga/a Ibn Jurayj’ (Ibn Jurayj said) as it was 
known of Ibn Jurayj that he did not narrate anything without directly 
hearing it himself in the first place." 


2. Recitation or Rehearsal (a/-Qira’a ‘ala’l-Shaykh). The disciple 
in this case reads back to the shaykh, from memory or record, the 
hadith which he has known from his shaykh or someone else, and wants 
the shaykh to verify its accuracy. This method, which is also known as 
al-‘ard, requires that the reader comprehends what he reads and the 
shaykh is alert and awake so as to be able to spot any error or distortion 
in the rehearsal. The disciple who then transmits the hadith is likely to 
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use a phrase such as ‘I read to the shaykh who was listening’ (gara’tu 
‘ala’l-shaykh wa huwa yasma‘u) or if someone else from those present 
reports it, he may say ‘this was read to the shaykh who was listening’ 
(quri’a ‘ala’l-shaykh wa huwa yasma‘u) or such similar expressions that 
must, however, indicate the element of recitation or gira’a therein to 
distinguish it from a/-samd‘."' 

There is disagreement as to the relative strength of this method 
compared to direct hearing. According to an opinion which is attributed 
to Imam Abt Hanifa, recitation is stronger than hearing as there is 
an element of repetition and endorsement therein. Imam Malik has 
considered them to be equal and this is said to be the position generally 
of the scholars of Hijaz, and Kifa including Imam al-Bukhari. Having 
reviewed these variant views, Ibn al-Salah wrote that the correct 
position is that direct hearing still remains the stronger of the two 
methods.” 

As for the actual terms used by the disciple, the clearest expression 
to convey gird’a is “gara’tu ‘ala fulan” (I read this to so and so) or if 
by a third party to say “quri’a ‘ala fulan wa and asma‘u” (this was 
read to so and so and I heard it). The question as to whether the 
words ‘haddathan@ and ‘akhbarand@ may be acceptable substitutes to 
rehearsal and recitation has received much attention. Some accept 
these as substitutes and others do not. There are also those who accept 
‘akhbaran@ as a valid substitute but not ‘haddathand@’. The ‘ulamd’ of 
hadith do not accept either as valid substitutes. Then it is stated that 
‘akhbaran@ may be accepted as a valid substitute if the recipients are 
actually in the plural. It is also noted, rightly perhaps, that no recitation 
or gira’a can be valid, whatever the terms, without direct hearing by 
the teacher who actually paid attention when his disciple was reciting 
the hadith to him.” 


3. Permission (a/-[jaza). This is when the teacher or shaykh 
grants permission to one or more persons to transmit from him hadith 
in a specified or unspecified context even without direct hearing or 
recitation. The ‘u/amd’ of hadith are known to have employed this 
method with their disciples and the a@za so granted was equivalent 
to a licence that they gave usually to persons they trusted. Of the 
various types of aza that are known to usul al-hadith, two types are 
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valid, and two have been rejected. The two valid forms of yd@za are 
firstly, permission granted to a specified person over something that is 
also specified; for instance, when a teacher or shaykh says to one of his 
distinguished disciples “I permit you to transmit from me the contents 
of this book, manuscript, or books,” which are so specified. Secondly, 
where permission is granted by a teacher to his trusted disciple to 
transmit from him hadith on a subject or subjects which the teacher 
has not specified. The Arabic particle ‘‘an’ (from) which frequently 
appears in the ssvad of many prophetic reports of hadith is taken to 
actually mean a grant of permission to the narrator by his immediate 
source, or shaykh."* 

The two types of ijaéza that are invalid are, firstly, of a specified 
subject matter to an unspecified person or persons, when the teacher 
says, for instance, that “I permit the Muslims or the people of Madina 
in respect of such and such”. Secondly, permission to unspecified 
persons concerning an unspecified subject matter. When the teacher 
says, for example, that “I permit anyone who wishes to report from 
me whatever I have said”. These expressions are deemed to be too 
vague to qualify as waza. As a method, ijaza is known to have been 
granted by teachers of hadith to their trusted disciples over hadith or 
hadiths which are specified individually rather than by collection or 
volume.” 

Hadith scholars have debated the basic validity of 7a@za and many 
in the Shafi school, including the Imim himself and Aba’l-Hasan 
al-Mawardi do not consider it as a valid method. It is thus said to 
be invalid to narrate a hadith which has not been heard from the 
teacher and shaykh, who merely grants permission without actually 
pronouncing the subject matter of that permission. It is like the teacher 
telling his disciple that “I permit you to narrate from me what you 
have not heard,” which should be avoided."* The general position on 
this, however, remains to be affirmative provided that there is adequate 
communication between the teacher and disciple. Some ‘u/amda’, such 
as the Maliki jurist Aba’|-Walid al-Baji, have gone so far as saying that 
there is general consensus (ijmd‘) on the basic validity of ija@za.” 

Certain other types of 7ja@za have also been held to be invalid and 
this includes ya@za granted to a child, and to a person who does not 
exist. This is because a@za is in the nature of wakdla (agency) which 
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requires that the waki/ be a competent person and a child does not 
qualify. Similarly, if a hadith teacher addresses someone in such terms 
that “I grant you and your children and grandchildren that may come 
after you permission to narrate from me ...” since this type of aza 
concerns a person who is yet to be born the correct view here is that it 
is null and void. If 7a@za is in the nature of wakdla, it is necessary that 
the wakil is a living person and also competent to be a wakil. No yaza 
is therefore valid to a non-existing person. Imam Malik is reported to 
have said that 7j@za is not valid unless the person to whom it is granted 
is skilful and that the subject matter of a@za is also clearly identified. 
To this Ibn al-Salah adds that the teacher should actually grant it in 
his words and not simply in writing. ja@za in writing is still valid but 
weaker than the one that is accompanied by verbal pronouncement." 


4. Presentation (a/-Mundwala). This is when the teacher/shaykh 
presents to his disciple his own manuscript and record of what he 
himself has originally received from his source and tells him that 
“these are what I have heard or received from so and so.” This may 
be combined with permission (zja@za) for the disciple to transmit what 
the teacher gives him. The teacher may thus add “you may narrate it 
from me, or I grant you permission to narrate it from me.” Sometimes 
it is the disciple who places in the hands of his shaykh a collection of 
what his shaykh has actually taught him and the shaykh verifies it to be 
correct, and returns it and grants him permission to narrate it. This is 
sometimes known as ‘ard al-mundwala. Mundwala that is accompanied 
by ijaza is regarded to be superior than the one where the teacher has 
not specified his permission, although both forms have in principle 
been validated.” Verification by the teacher is important and absence 
thereof vitiates the munawala. Thus if a disciple approaches his teacher 
and shows him a book in two covers, saying that “this is based on 
your teaching and I seek your permission for me to narrate it,” and 
the teacher then replies in the affirmative without actually verifying 
the contents of the work — this is not valid unless the disciple is a 
trusted and qualified person and the teacher acts from a position of 
confidence and trust.” Some ‘ulamd’ have also disputed the validity 
of a mundwala which is not accompanied by a grant of permission, or 
waza, saying that it remains doubtful and does not validate narration of 
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hadith. Although mundwala without ijaza is regarded as a weak form of 
munawala, the position still remains that it does provide a valid basis 
for narration of hadith especially when there is a relationship of trust 
between the teacher and disciple. 


5. Correspondence (a/-Mukataba). This is when the hadith teacher 
writes the hadith in his own handwriting, or asks someone else to write 
it, and then hands it over or sends it personally to his disciple with 
approval for the latter to transmit what the teacher wrote. This may or 
may not be accompanied with permission. The former variety is more 
reliable but the latter is also accepted. When there is permission and 
hand-over of written hadith, it is equivalent to munawala. It is also 
preferable that the written material is in the teacher’s own handwriting, 
and if it is written by someone else the teacher should specify to the 
effect that his message was conveyed in so and so’s handwriting. One 
often finds instances of mukataba in the writings of hadith scholars to 
the effect that “so and so wrote to me, or informed me ...”. When this 
is said, it is most likely to be espoused with permission, even if the 
word permission or 1ja@za is not explicitly employed. 

Critics have expressed reservations, however, in saying that the 
handwriting of one person sometimes resembles that of another and 
mukataba should not therefore be seen as a reliable method of hadith 
transmission. But this is considered to be a weak opinion and generally 
it is said that confusion due to close resemblance is not expected to 
be frequent. Some have even held, and rightly so, that mukataba 
which is accompanied by permission is equivalent to mundwala that 
is accompanied by permission, and that it is one of the most reliable 
methods of reception and transmission of hadith.” 


6. Declaration (a/-I lam). This is when the teacher merely declares 
to his disciple that “this hadith or collection thereof is what I have 
heard from so and so, or I received it from so and so” without saying 
anything as to grant of permission for the disciple to transmit it. But 
even so, it is said that permission of this nature is implied in the 
declaration and the disciple is consequently allowed to transmit it to 
others. He may not, however, transmit in the event where the teacher 
specifically asks him not to transmit it. Thus if the teacher declares to 
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his disciple what he has received from a valid source and then asks him 
in the meantime not to transmit it, he should not transmit. According 
to a variant opinion, however, the disciple may transmit it nevertheless. 
This opinion is based on an analogy between hadith reporting (rimaya) 
and testimony (shahada). Once a witness declares something, he can no 
longer control, allow or disallow others as to whether they transmit it 
or not. In response to this it is said that testimony is given in a court or 
a judicial tribunal (majlis al-hukm) and it differs from hadith reporting 
in this respect. The hadith teacher can, in other words, disallow his 
disciple from transmitting what he has declared to him.” 


7. Bequest (a/-Wasiyya). This is rather a rare method of hadith 
transmission. What it obviously means is that a hadith teacher leaves 
instructions upon departing on a journey or at the time of death 
addressed to someone asking him to transmit the contents of a particular 
collection or book from him. This is the weakest method of tahammul 
and many have advised against its admissibility. There is a difference, 
however, between this and a simple bequest of a book to someone 
which is not accompanied by permission to transmit its contents. For 
this would only transfer ownership of the book to the legatee, which 
is a different matter to hadith transmission. It is as if to say that when 
the author bequests his book to someone, he does not necessarily assign 
his copyright to that person.” 


8. Finding (a/-Wijada). This is where a person finds hadith in the 
handwriting of his teacher or under his instruction which he has not 
heard from his teacher. The one who has found the materials may then 
transmit them to others provided that he recognises the handwriting 
of his teacher, or when he is assured of the reliability of his finding. 
He may then speak about it and say, for example, that “I found this 
in so and so’s handwriting” or that “so and so said in his book ...” or 
something similar to that effect. The Musnad of Imam Ibn Hanbal 
contains many hadith reports which have been recorded by ‘Abd Allah 
b. Hanbal in such words that “I found in my father’s handwriting ...” 
and then states the hadith in question. Thus it was only proper for him 
to say so and it would not have been correct if he transmitted hadith 
directly from his father, but to say that he found it in his father’s 
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collection. Direct reporting in that situation would amount to a form 
of tadlis.* 

Asa method of tahammul, wijada is rather rare in the works of the 
early writers and transmitters of hadith and some ‘u/ama’ of hadith 
and jurists of the Maliki school have considered it impermissible to 
transmit hadith on its basis. However, it is probably the most common 
form of tahammul now as it has been ever since the documentation on a 
large scale of hadith in the third century hijra. Most people nowadays 
find a hadith in one of the reliable collections and quote it while 
mentioning the source where they found the hadith. This is possible 
partly due to the reliability of the major compilations of hadith which 
are widely known as the best receptacles of hadith from where to quote 
and transmit the hadith by students and scholars alike.” 

In conclusion it may be said that hadith transmitters are required 
to transmit hadith in words that are indicative of the manner in which 
they received it. Thus, when the transmitter had heard the hadith 
directly from his immediate source, he is expected to use words such 
as ‘I heard, we heard’ (sami ‘tu, sami‘nd) and not, as it were, that so 
and so said (gala), or ‘mentioned to me’ (dhakara /i) and the like, as 
these are vague and would cast doubt on the facts of direct hearing. It 
is also rare for hadith teachers to use such particles as ‘‘an’ (from him) 
in the case of direct hearing as it would cause confusion. 

Similarly a transmitter who received the hadith from his source 
through gira’a (reading or rehearsal) should use words that convey 
his manner of reception such as ‘I read this to so and so’ or ‘it was 
read to so and so while I was listening’, or expressions which convey 
that purpose. Similarly when the transmitter has received the hadith 
through mundwala or yaza or correspondence, the words he uses in 
transmitting the hadith should make a reference to them. It is even 
more important to mention the source where one finds the hadith in 
the case of midda (finding) and avoid using terms that would cast 
doubt between this and other varieties of tahammul.” 


[03] Documentation of Hadith — 
Early Developments 


IT is generally known that the Prophet, peace be on him, 
discouraged documentation of his own sayings and Sunna at the early 
stages of his mission in order to preserve the purity of the Qur’an and 
prevent the possibility of confusion between the Qur’an and his Sunna. 
The Prophet is thus reported to have said to his Companions: “Do 
not write what I say. Anyone who has written from me anything other 
than the Qur’an, let him blot it out. You may speak about me and there 
is no objection to that, but one who attributes a lie to me deliberately 
should prepare himself for a place in Hell.”! 
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Many of the leading Companions including “Umar b. al-Khattab, 
‘Abd Allah b. Mas ‘ad, Zayd b. Thabit, Aba: Misa al-Ash “ari, and Aba 
Sa ‘id al-Khudri were against the writing of hadith whereas ‘Ali b. 
Abi Talib, his son, al-Hasan, Anas b. Malik, ‘Abd Allah b. ‘Amr b. 
al-‘As considered it to be permissible. Some among this latter group 
also wrote what they heard of the Prophet’s sayings for their own 
collections. There are also reports that during the latter part of his 
mission, that is, at a time when much of the Qur’anic text had already 
been documented, the Prophet responded positively to the request of 
some of his Companions to write his sayings. By the time when most 
of the Qur’an was received, memorised and documented, the Prophet 
permitted documentation of his Sunna and addressed the Companions 
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to “preserve knowledge through writing.”’ He also employed the 
prisoners of war after the Battle of Badr to teach basic writing and 
literacy to the Muslim children and even accepted this as ransom for 
their eventual release. This also confirms that there were more writers 
in Makka than there were in Madina. Some have in fact noted that 
there was a severe shortage of writers in Madina. This may also explain 
the fact that the Masjid al-Nabi in Madina combined a mosque and a 
literacy school for early Muslims. Some commentators have drawn the 
conclusion that prohibition of the writing of hadith was actually meant 
to prevent the writing of the Qur’an and the Sunna indistinguishably 
on the same page or collection but that writing was otherwise permitted 
if the two were clearly separated.’ There is also the opinion that the 
initial prohibition of writing the Suna was subsequently set aside and 
abrogated by the Prophet himself. Some support for this can be found 
in the practice of the Companions who actually wrote hadith with the 
explicit permission of the Prophet.* This opinion has, however, been 
disputed by those who noted that the prohibitive position concerning 
the writing of hadith was practised and observed by the Companions 
for quite a long time and it may therefore be inaccurate to say that it 
was abrogated. The more likely interpretation that can combine these 
various positions might therefore be that the original prohibition was 
the general (“amm) ruling of hadith and the permission that the Prophet 
subsequently granted to some of his Companions like Aba Shah and 
“Abd Allah b. ‘Amr. b. al-‘As was specific and given for particular 
reasons. Abi Shah al-Yamani was weak of memory but was eager to 
retain the hadith so he told the Prophet about it and the Prophet 
replied “seek the help of your right hand”. ‘Abd Allah was a literary 
figure who was well read in Arabic, had some knowledge of Assyrian, 
and was considered a reliable writer to document the sayings of the 
Prophet.’ The proponents of the view that there was an abrogation of 
the original ruling have added that after the initial period, the umma as 
a whole and the ‘w/amda’ and jurists have unanimously accepted basic 
permissibility of writing the hadith. This is undoubtedly the position 
that has prevailed ever since and represents general consensus, or 
ima‘, of the umma. It is established beyond doubt that there was a 
change of direction and whether one subsumes it under the umbrella 
of abrogation, particularisation, or of ima‘, it probably does not make 
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much difference. These positions are also ijtihad — oriented positions, 
which help to explain certain factual developments within the rubric of 
a juristic formula. The fact thus remains that documentation of hadith 
became a major preoccupation of the ‘u/ama’ which they pursued as 
a form of service to Islam and a means of gaining the pleasure of 
God Most High. The view thus prevailed that memories are liable to 
forgetfulness and the possibility therefore of error and inaccuracy in 
hadith was bound to increase without documentation. As time passed, 
the chains of isnad became longer and details of names, places and dates 
therein became burdensome for anyone’s memory.° 

Commentators have often given the impression that there was very 
little documentation of the Sunna during the time of the Prophet and 
that of the Companions. There are also reports which suggest the 
opposite of this and maintain that documentation of hadith during 
the lifetime of the Prophet was not as trifling or negligible as it is 
often assumed. Some of the reports on both sides may be less than 
conclusive. Yet the fact seems to be established beyond doubt that the 
writing of hadith started during the lifetime of the Prophet, although 
not many of the early collections of hadith have actually reached us. 
To reach a more accurate understanding of this, we need to review the 
relevant evidence. 

Al-Tirmidhi has reported that the renowned Companion, Sa‘d 
b. “‘Ubada, who was a leading figure of the Ansar in Madina had in 
his possession a Sahifa collection wherein he documented the sayings 
and Sunna of the Prophet, and that his son used to narrate hadith 
from that Sahifa.’ Al-Bukhari has also reported that this same Sahifa 
was later integrated into the collection of hadith that another leading 
Companion, “Abd Allah b. Abi Awfa, compiled in his own handwriting 
and the people used to read his manuscript and often verified its 
content with him.’ 

Another Companion, Samura b. Jundub (d. 60 H), is also noted 
to have documented hadith in his own handwriting, which was later 
inherited by his son Sulayman, who in turn reported hadith from 
it. It is probably the same collection which came to the attention 
of Muhammad b. Sirin (d. 110 H) who said concerning it that “the 
epistle which Samura transferred to his son contained a great deal of 
knowledge.” 
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Another Companion, Jabir b. “Abd Allah (d. 78 H), is also noted 
to have compiled a collection of hadith specifically on the subject of 
the rituals of the aj in which he also quoted the Prophet’s Farewell 
Sermon on the occasion of the last pilgrimage (hajjat al-wada‘). One of 
the leading tabi ‘7, Qatada b. Di ‘ama al-Sadisi (d. 118 H), spoke highly 
of the Sahifa of Jabir even to the extent to say that “I remember the 
Sahifa of Jabir better than the sira al-Baqarah.”" It is possible that 
hadith narrated by Sulayman b. Qays al-Yashkuri, who was a disciple 
of Jabir, were taken from the Sahifa of Jabir. Jabir’s collection became 
well-known and it is very likely that some of his disciples copied and 
wrote some of it for their own collections, even though none of it has 
actually reached us.” 

One of the best known collection of hadith that was written during 
the Prophet’s lifetime was A/-Sahifa al-Sadiqa (the true collection) by 
“Abd Allah b. ‘Amr b. al-‘As (d. 65 H).” It contained one thousand 
ahadith, and although the actual manuscript has not reached us, its 
contents have been quoted almost entirely in the Musnad of Imam 
Ahmad b. Hanbal. This has often been described as one of “the most 
reliable historical documents to prove the writing of hadith during 
the Prophet’s lifetime.”'* It is reported that “Abd Allah b. ‘Amr b. 
al-‘As used to write everything the Prophet would say and he was 
consequently told by some people that he should not do so, which was 
why ‘Abd Allah b. ‘Amr asked the Prophet for permission to write his 
sayings: 

May I write all that I hear? The Prophet said “Yes”. When you are 


calm and when angry? To this the Prophet said “Yes, for even in 
that state I do not say anything but the truth”. 
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The encouraging tone of this hadith naturally bore fruit and ‘Abd 
Allah b. ‘Amr became even more assiduous in what he was doing. This 
was also noted by his fellow Companion, Aba Hurayra, who is quoted 
to have said that “None of the Companions of the Prophet, peace be 
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on him, has taken more hadith from him than myself, except for ‘Abd 
Allah b. ‘Amr who used to write, but I did not.” 

It is similarly reported that ‘Ali b. Abi Talib wrote down the 
sayings of the Prophet. Abii Juhayfa has thus stated that “I asked ‘Ali: 
Do you have anything written with you, and he said ‘no’, except for the 
Book of God ... or what is in this Sahifa. I asked: What is in this Sahifa 
then? He said: (It is about) blood money, release of war prisoners, and 
(the hadith to the effect) that ‘a Muslim is not executed for killing a 
disbeliever’.”"° 

Another well-known document and probably the earliest on 
record was the constitution of Madina (dustur al-Madina, also known 
as sahifat al-Madina) which was written in the first year of the Hira. 
This document is concerned mainly with relations among the three 
major groups of Madina, namely the Migrants, the Helpers and the 
Jews, which forged unity between them all and declared them as “one 
umma (community) to the exclusion of others.” The document actually 
begins with the phrase “this is a document (k7/a@b)” and that document 
which is spelled out in (47) articles has survived in its original form, 
and is sufficiently well known to be ranked as hadith mutawatir. 

Moreover, the prominent Companion, ‘Abd Allah b. “Abbas (d. 69 
H) wrote the sayings of the Prophet and his Sunna on plates (a/mah) 
which he used to carry to his teaching circles. One of his students, Sa ‘id 
b. Jubayr (d. 95 H) also wrote from his teacher, and in the course of 
time the collection of Ibn ‘Abbas became well-known and many of the 
hadith reports that Ibn ‘Abbas transmitted were based on his written 
records.’ Another prominent figure among the Companions, Anas b. 
Malik, is also reported to have documented hadith in a Sahifa which 
he used to carry with him and showed it to the people he met." 

The Sahifa collection of Hammam b. Munabbih (d. 101), a disciple 
of Aba Hurayra (d. 58 H) consists of hadith that Abt Hurayra narrated 
and has actually attributed it to his teacher. This collection, also 
known as al-sahifa al-sahiha, has survived and has been documented 
by Muhammad Hamidullah from the two near-identical manuscripts 
that he obtained in Damascus and Berlin respectively. It has also 
been documented in the Musnad of Imam Ahmad b. Hanbal. Subhi 
al-Salih has concluded, however, that Hammam wrote the collection 
after the Prophet’s demise as he was born in the year 40 Hijra and 
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his teacher Aba Hurayra died in the year 58. Thus it is likely that 
Hammam’s collection was written around the mid-first century Hijra. 
This collection contains 138 ahadith and is indicative of the high level 
of care and accuracy that Hammam gave to the content of the hadith 
which he recorded.” Subhi al-Salih thus concluded from the evidence 
he has discussed that hadith writing began at a very early stage, that is, 
during the Prophet’s lifetime, and not, as many orientalists have held, 
at the beginning of the second century Hijra. 

Another contemporary author, “Umar Hashim, has quoted 
Abw’l-Hasan al-Nadwi and Ahsan al-Kaylani in support of his own 
conclusion that if these early collections of hadith are put together 
they would comprise the greater part of the ahddith that were 
subsequently compiled in the larger collections during the third 
century Hijra. The fact that only the subsequent collections became 
well-known is due largely to their superior methods of compilation. 
These later collections showed a distinct improvement, in terms of 
classification and consolidation of themes, over the earlier collections, 
which consisted of unclassified ahadith that were simply put together. 
This situation is seen as a contributing factor to the orientalists’ 
assertion that hadith began to be written and compiled only in the 
second century. Even the history books began to mention only leading 
works and compilations of the subsequent period and almost totally 
ignored the earlier collections. 

Another factor that contributed to this misgiving is the somewhat 
exaggerated references by the authors of subsequent works to hadith 
collections, citing figures in the order of hundreds of thousands of 
hadiths, which somehow overshadowed and minisculed the significance 
of the earlier collections. It is remarkable to hear that Imam Ahmad 
Ibn Hanbal collected seven hundred thousand ahdadith, and similar 
figures are mentioned in conjunction with the works of the two leading 
scholars of hadith, al-Bukhari and Muslim. It may be that these figures 
consisted mainly of the number of reports and reporters rather than of 
actual ahddith. For the hadith innama’l-a ‘mal bi-nniyyat alone has been 
transmitted through seven hundred channels. If we were to eliminate 
repetition and reduce all of this to the actual number of hadith, we 
would have a much smaller number of ahadith left, that may or may 
not exceed ten thousand in number.” 
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The Caliph ‘Umar b. al-Khattab considered the documentation of 
Sunna and consulted with the Companions, many of whom supported 
the idea, but as “Urwa b. al-Zubayr reported ““Umar delayed the 
matter and thought over it for a month as he remained doubtful 
about it himself”,” but after a month of deliberation, he addressed the 
Companions and told them that he was apprehensive that this might 
distract people’s attention from the Book of God. The Caliph ‘Umar 
eventually decided not to write the Sunna. This position basically 
remained unchanged during the period of the Pious Caliphs until the 
advent of the turmoil and fina which followed the assassination of the 
third Caliph ‘Uthman and the civil war that broke out between the 
Caliph ‘Ali and the governor of al-Sham, Mu Awiya. Military conflict 
led in turn to the emergence of political and theological differences 
among various groups, and some individuals resorted to hadith forgery 
in order to promote their particular viewpoints. 

With the subsequent expansion of the territorial domain of 
Islam and the travelling to remote places, or demise, of many of the 
Companions, concern gained ground once again for the documentation 
of hadith. Among the successors, the Umayyad Caliph, ‘Umar b. 
“Abd al-‘Aziz (d. 101 H) was the first to take up the issue and 
assigned to the governor of Madina, Abi Bakr Muhammad b. Hazm 
(d. 117 H) the task to collect and document the Sunna of the Prophet, 
and to “accept nothing other than the hadith of the Prophet, peace be 
on him, and write therein the hadith of “Amrah bt. ‘Abd al-Rahman 
al-Ansariyya (d. 98 H).” Reports also suggest that another learned 
man of hadith, al-Qasim Muhammad b. Abi Bakr (d. 107 H) was also 
asked by the Caliph to assist Ibn Hazm, but the Caliph passed away 
at this juncture and did not live long enough to see the fruits of his 
important initiative.” Among those that the deceased Caliph had asked 
to document the Sunna was Muhammad b. Muslim b. Shihab al-Zuhri 
(d. 124 H) of Madina, the teacher of Imam Malik, who responded to 
the call and attempted what proved to be the first major collection of 
hadith, marking the early beginning of the extensive hadith collections 
that were later accomplished during the second and third centuries. 
Al-Zuhri’s work was continued by scholars like Ibn Jurayj (d. 150) and 
Ibn Ishaq (d. 151) in Makka, Imam Malik (d. 179) in Madina, Aba 
‘Amr al-Awza i (d. 157) in al-Sham, Sufyan al-Thawri (d. 160) in 
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Kufa, Hammad b. Salama (d. 167) in Basra and the movement spread 
far and wide to the Yemen and Khurasan. 

Al-Zuhri’s method of writing was subject-oriented and consisted 
of a separate book each on Sunna pertaining to an individual subject, 
such as the ritual prayer (sa/ah), fasting and zakah, etc., in which he 
also collected relevant data from the sayings of the Companions and 
the tabi ‘in, without giving exclusive treatment to the hadith of the 
Prophet. He documented all that he had heard from the Companions. 
This manner of writing was generally followed by other writers on 
Sunna during the second century. The Mumwatta’ of Imam Malik also 
conformed to this style of writing.” 

Whereas the early years of the second century saw works on the 
Sunna that were in conformity with al-Zuhri’s method, the latter part 
of that century witnessed writings in hadith that were different in 
style and format. Hadith collections that were authored during the late 
second century by Imam Malik, Ibn Jurayj and Sufyan al-Thawri, for 
example, brought the various themes of hadith within a single volume 
instead of the separate volumes that were devoted to individual themes. 
But these works still continued al-Zuhri’s method of joining the sayings 
and fatwa of the Companions and Followers with the hadith of the 
Prophet on particular subjects. This can be seen, for example, in the 
Muwatta’ of Imam Malik, and the Musnad of Imam Shafi, the only 
two works that have reached us of that period. There are also references 
in earlier writings to a work entitled a/-Athar by Muhammad b. Hasan 
al-Shaybani and similar other contributions which have not survived 
but it seems likely that much of their contents have been covered by 
subsequent works that were written some years later. 

The Muwatta’ of Imam Malik is often described as the leading 
work among the famous hadith collections, even preceding, in some 
ways, that of al-Bukhari. The Imam wrote his Mumatta’ in response 
to a request by the ‘Abbasid Caliph al-Mansir who solicited a work 
of authority on the ahkadm of Shari‘a that were founded in authentic 
Sunna. The Imam revised and consolidated his work many times and 
it is said to have taken him forty years to complete. The classification 
of its contents are organised in an order that is typical of the works 
of figh, which is why it is sometimes identified as a work both of /igh 
and hadith. 
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The third-century hijra marked, yet again, a new phase of 
development in the documentation of hadith. One of the distinctive 
features of the writings of this period was to isolate the Sunna of the 
Prophet from the sayings of the Companions and faimas of the learned 
figures among the Followers. The earliest works of this period were 
the Musnad of Aba Dawid al-Tayalisi (d. 204 H) and then the much 
larger work of that genre, the Musnad of Imam Ahmad b. Hanbal (d. 
241 H). Hadith writers during the third century on the whole observed 
the principles of usa/ al-hadith that had already gained recognition and 
the methodological guidelines that were developed were consequently 
put into effect. By the beginning of the fourth century, writers drew 
a clear distinction between a sound or sahih hadith and a defective 
or mu‘allal hadith. Then came the period of the muta’akhkhirin or 
latecomers of the hadith writers, which marked the beginning of 
reproductive writings, glosses and commentaries on existing works 
that were authored by the pioneers, or mutagaddimun, of the hadith 
literature.” 


[o4] Hadith Literature — 
The Major Collections 


‘THE different stages of development in the compilation of 
hadith and their classification may be summarised under ten headings 
as follows. It may be said at the outset, however, that these categories 
are not exclusive in that they tend to overlap and are, in any case, meant 
to be used as aids to a better understanding of the vast literature of 
hadith. The hadith literature has thus been classified as follows. 


1. The Sahifa (lit. booklet) collections which marked, as already 
discussed, the earliest stage in the documentation of hadith. At this 
stage, ahadith were simply put together in writing, often for purposes 
of personal use, without any order or classification. This period actually 
started during the lifetime of the Prophet and continued until the early 
second century and it is generally known as the Sahifa period. 


2. The Musannaf collections manifested the second stage in the 
development of hadith literature. Unlike the sahifa collections which 
were not classified, the musannaf (lit. classified) consisted of thematic 
classification of hadith. Starting at about the middle of the second 
century, during this stage, hadith belonging to particular themes were 
classified under separate titles and chapters. Famous in the musannaf 
category are the Mumatta’ of Imam Malik (d. 179), the Musannaf of 
Ma‘mar b. Rashid (d. 154) and the Musannaf of ‘Abd al-Razzaq b. 
Humam al-San ‘ani (d. 211).! 
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3. The Musnad (lit. supported) compilations marked the next stage 
in the documentation of hadith, and it signified a stage wherein greater 
attention was paid to the chain of transmission or isnad which linked 
the hadith to the Prophet through the reports of reliable narrators that 
usually started with a Companion. All hadith that were narrated by one 
Companion, regardless of the subject matter, were put under his or her 
name. The main purpose of the musnad writing was obviously to compile 
the largest possible number of hadith for the sake of preservation and 
record. All ahddith that were transmitted by particular individuals on 
any subject were put together without much attention to classification 
on the basis of subject matter. This stage is considered as the richest 
of all. It began during the latter half of the second century and famous 
in this category was the Musnad of Imam Ahmad b. Hanbal (164-241) 
which contains 40,000 ahadith including 10,000 repetitions reported 
by about 700 Companions. It was derived from a much larger mass of 
750,000 ahadith, and it took the Imam some twenty years to complete. 
Even then, the work was unconsolidated and in separate parts, until 
the Imam’s son, “Abd Allah, consolidated the work to which he also 
added some of his own findings. Other works in this category are the 
Musnad of Ibn al-Nayjar (d. 262), the Musnad of Aba Dawtid Sulayman 
b. Dawid al-Tayalisi (d. 204 H) and many others. 

The musnad compilers differed in their arrangement of names of 
Companions. Some of them begin with the four Pious Caliphs followed 
by the remaining six of the ten who had the tiding of Paradise from 
the Prophet (i.e. a/-“ashara al-mubashshara). These are followed by the 
Companions who embraced Islam first, then by those who migrated 
with the Prophet, those who participated in the Battle of Badr, and then 
in the treaty of Hudaybiya, those who embraced Islam on the occasion 
of the conquest of Makka, then women among the Companions until it 
reaches the generation of the Followers, or tabi ‘tin. Some of the books 
are arranged alphabetically and some according to regions and tribes. 
The musnads are not easy to use since their contents are not classified 
subject-wise.’ 


4. The Sahih (sound/authentic) collections represented the fourth 
and basically the last stage in the development of hadith literature. 
This is manifested in the third-century compilations through the 
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works mainly of al-Bukhari and Muslim, referred to as sahihayn, or 
the two authentic collections. The term sahihayn is, however, not used 
in the exclusive sense as there are sahih ahadith in all the other major 
collections of hadith. Nor did al-Bukhari include in his work all the 
qualified narrators of hadith, for he only planned to compile a short 
book (mukhtasar) on hadith which was not all-inclusive of either the 
narrators or the hadith. Since al-Bukhari did not intend his collection 
to be all-inclusive, it would follow that no one may call a hadith 
unreliable or weak simply because it has not appeared in al-Bukhari. 
This is also true of Sahih Muslim.’ 


Muhammad b. Isma ‘il al-Bukhari (194-256 H) travelled widely 
and devoted sixteen years to the compilation of Sahih al-Bukhari which 
has remained to this day the most authoritative of all collections. Al- 
Bukhari interviewed over 1,000 hadith transmitters, or shaykhs, in the 
Hijaz, Egypt, Nishapur, Merw and Iraq and allegedly collected a vast 
number of about 600,000 ahdadith from which he then selected 9,082 
ahadith. He has repeated ahadith which had more than one chain of 
isnad as the strength and reliability of the zsmdd is deemed to increase 
with the plurality of its chains of transmission. When such repetitions 
are taken into account, the original figure of 600,000 is also likely to 
be drastically reduced. For a single hadith is sometimes transmitted 
through ten different chains of transmission all of which would in 
the end establish just one hadith. Al-Bukhari went on record to say 
that he offered two units of prayer each time he selected a hadith to 
include in his Sahih al-Bukhari. It seems that al-Bukhari wrote a good 
portion of his book during his residence in Makka and Madina and 
the rest in Basra, Ktfa, and Bukhara. Another report has it that he 
completed the first draft of his work in the Holy Mosque in Makka 
and the rest in Bukhara. When al-Bukhari completed his work, he 
showed it to some of the leading ‘w/amd’ of his time, the Imam Ahmad 
b. Hanbal, Yahya b. Ma ‘in and ‘Ali b. al-Madini, among others, who 
were among the important sources, or shaykhs, of al-Bukhari, and they 
were pleased with it and verified it except for four ahddith, but it 
is said that al-Bukhari kept those and verified them to be reliable.* 
“Ali b. al-Madini was the most learned man of his time especially on 
defects (‘i/al) of hadith and he expressed full confidence in al-Bukhari. 
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Al-Bukhari was meticulous in the verification of hadith and yet tactful 
and gentle in regard to those whom he impugned as unreliable. Some of 
his expressions such as sakata ‘anhu (many remained silent concerning 
him) or fihi nagar (one has to look into him) or tarakihu (abandoned) 
and similar other epithetic descriptions of al-Bukhari are noted in this 
regard as being generally clear of backbiting or defaming others. He 
was affluent and had inherited wealth which he generously spent on 
students and other charitable causes.° 

Discounting all repetitions, A- Bukhari contains 2,602 ahadith. It 
is divided into 106 books and a total of 3,450 chapters. Each chapter 
bears a heading which is descriptive of its contents. It seems that al- 
Bukhari usually took a portion of the hadith for the heading of the 
chapter. Some of these headings are reflective of al-Bukhari’s personal 
insight and knowledge of hadith that is not found in other collections. 
Yet it has also meant rather too many headings and chapters which are, 
however, too numerous and tend to make the work somewhat difficult 
to use. 

Works that preceded that of al-Bukhari tended to mix the sayings 
of Companions and Followers with the hadith proper as they did not 
draw a clear distinction between them. Al-Bukhari committed himself 
to include only the Sound hadith in his collection and classified them 
subject-wise. Al-Bukhari included hadith with an unbroken isndad 
narrated by upright and retentive individuals (a/-‘udial al-dabitin) 
which were also free of defect (‘i//a) and oddities (shudhidh), and 
the narrators had met with one another.’ He continued the work of 
Shihab al-Zuhri (d. 124) and in many ways took al-Zuhri as a point of 
reference in his methodology and selection. Al-Bukhari paid greater 
attention to narrators from al-Zuhri’s generation who were disciples of 
al-Zuhri, travelled with him, or remained in his company, as compared 
to those who did not benefit from al-Zuhri’s teaching and influence. 
Al-Bukhari’s (and Muslim’s) chain of isva@d has been characterised as 
to rely in the first place on the narration of hadith from the Prophet 
by a verified Companion whose identity as a Companion is free of 
doubt. This is narrated in turn by two upright Followers, or by one 
Follower who 1s verified by at least two narrators for having transmitted 
hadith from the Companions. The third link in al-Bukhari’s chain of 
isnad consists of an upright and retentive Successor (tabi‘ tabi‘7) from 
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whom other narrators (in the fourth generation) have also reported. 
The fifth link in al-Bukhari’s isndd is likely to be al-Bukhari’s own 
shaykh/teacher who is an upright and retentive narrator. He did not 
record hadith from narrators whose trustworthiness he doubted. It 
was important for al-Bukhari to ensure that at least two people had 
narrated hadith from the preceding links, be it a Companion, Follower, 
Successor and so on. This is a general characterisation as exceptions 
are found, for example, in the case of a Companion, Mirdas al-Aslami, 
whose hadith al-Bukhari has recorded but only one person (Qays b. 
Hazim) has reported hadith from him.’ 

Al-Bukhari himself entitled his work as Jami‘ Sahih al-Musnad 
al-Mukhtasar min Hadith Rasul Allah wa-Sunanithi wa-Ayyamth. This 
is indicative of al-Bukhari’s methodology and approach. The word ‘a/- 
Jami” (lit. comprehensive) signifies that the coverage of al-Bukhari 
extends to all the eight areas that a/-Jami‘ are generally known to 
cover. These are the ‘aqa’id (dogmatics), ahkam (legal rules), al-riqaq 
(moral teachings), a@dab al-ta‘am wa’l-sharab (etiquette of eating and 
drinking), a/-tafsir wa’l-tartkh wa’l-siyar (Qur’an commentary, history 
and biography of the Prophet), a/-safar wa’l-qiyam wa’l-qu‘aid (travel 
and movement), a/-fitan (tumults), and a/-managqib (the virtues of 
the Prophet and his Companions). Sunan al-Tirmidhi is also a Jami‘ 
collection as it comprises hadith on all of these various themes. “4/- 
Sahth” in al-Bukhari’s title signified that he has not included in his 
collection a weak (da‘Zf) hadith that he might have known as such. 
Whereas the term musnad implied that the ahadith he compiled were all 
connected with a sound chain of isnad up to the level of the Companion 
reporting from the Prophet. Al-Bukhari was thus the first to compile 
a comprehensive (jdmi‘) collection of this kind on hadith. The only 
work that preceded him was the Mumwatta’ of Imam Malik, which was, 
however, not a jdmi‘ as it was basically confined to the ahkdm or legal 
hadith only. Al-Bukhari isolated the sayings of Companions and tabi ‘tin 
from the Prophetic hadith, and this is also a distinctive feature of his 
work when compared, for example, to the Mumwatta’ of Imam Malik.* 

Al-Bukhari has explained how he was inspired to undertake the 
writing of his Sahih al-Bukhari when he noted that he was in the 
company of his teacher, Ishaq b. Rahawayh, together with some of his 
other disciples when he mentioned in passing “if you were to compile 
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a compendium (kitaban mukhtasaran) of the authentic Sunna (li-Sahih 
al-Sunna) of the Messenger of God, peace be on him.” Al-Bukhari says 
that the idea occurred to him then and his inspiration became stronger 
when he dreamt one night that he stood in front of the Prophet and 
al-Bukhari had a fan in his hand. This he understood to mean that he 
was blessed with the task of removing doubts and impurity from the 
Sunna of the Prophet.’ 


Sahih Muslim 


Muslim b. al-Hajjaj al-Nisabiri (206-261 H) compiled his Sahih 
Muslim, which contains 10,000 ahadith (3,030 without repetitions), 
derived from a much larger mass of about 300,000 ahadith."” Muslim 
was in many ways a follower of al-Bukhari, which he has acknowledged 
himself and has to a large extent also utilised al-Bukhari’s methods. 
When al-Bukhari came to Nishapur, then one of the finest cities of 
Khurasan, Muslim kept him company and he held al-Bukhari in 
affection and esteem. Muslim also learned from al-Bukhari’s teacher, 
Ishaq b. Rahawayh, who was one of the leading scholars of Khurasan. 
This may partly explain why Sahih Muslim generally ranks second next 
to Sahih al-Bukhari, except for the ‘ulama’ of North Africa and the 
Maghreb who tend to rank Muslim first. This reverse order of ranking 
refers basically to the superior classification of Muslim which is based 
on subject matter and compiles all ahadith on the same subject, together 
with their various chains of isvd@d under one heading or chapter. Sahih 
Muslim is consequently better consolidated and easier to use compared 
to Sahth al-Bukhari. 

Those who knew Muslim spoke highly of his retentive memory, 
his piety, and dedication to scholarship. He went to hay at the age of 
twenty and he learned from some of the leading figures in Makka. He 
also went to Baghdad on several occasions. Many of the leading figures 
of his time, including Aba Hatim al-Razi, Abi ‘Isa al-Tirmidhi, Aba 
Bakr b. Khuzayma, among others, have narrated hadith from Muslim, 
and held him in affection and esteem." 

One of the reasons that prompted Muslim to write his work, 
Sahih Muslim, was that works of hadith that were available then were 
somewhat difficult to use, and he addressed himself to the task of writing 
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a reliable work that is easy to utilise. Although al-Bukhari’s work was 
classified subject wise, it left room for improvement, which Muslim 
had obviously targeted for his own work. He completed his work in 
fifteen years and showed it to Abi Zur‘a al-Razi and implemented 
his suggestions concerning hadith that were defective (ma ‘/al) and 
included, as a result, only hadith that were clear of ‘i//a. Muslim went 
on record to say that his work consisted of Sound/ Sahih hadith but 
noted “I did not say that what I have verified in this book is devoid of 
weak reports.” The other purpose that motivated Imam Muslim was 
the same as motivated al-Bukhari, which was to purify the Sunna of 
the Prophet from the accretions of story-tellers, the Zanddiqa (heretics) 
and those who were moved by ignorance and prejudice. He also tried 
to confine his selection of hadith to a manageable size as he considered 
it to be easier to ensure the accuracy of a smaller bulk compared to a 
much larger one.” 

Muslim’s classification resembles that of al-Bukhari in regard to its 
main headings but Muslim’s division of chapters is better consolidated 
and self-contained. It has fewer repetitions and does not summarise 
hadith in the way al-Bukhari has done. He is known for his careful use 
of the terms haddathana and akhbarana, in that he reserves the former 
for direct hearing by the disciple from the shaykh whereas the latter 
is used when the disciple has read back to the shaykh for his approval 
and verification. This is generally adopted but there are many among 
hadith scholars who have used these two terms interchangeably." 

Al-Bukhari tends to be more stringent in qualifying hadith as 
Sahih/authentic. Al-Bukhari’s conditions of admitting a hadith as a 
Sahih hadith signified not only that the immediate links in the chain 
of isndd were contemporaries of one another, but also that they had 
actually met and direct hearing took place between the teacher and 
disciple. For Muslim it was sufficient if the two were contemporaries 
even if they had not actually met one another. Muslim was content, 
in other words, with the possibility of personal encounter whereas al- 
Bukhari required proof of an actual encounter between the transmitter 
and recipient of hadith." 

A comparative evaluation of the transmitters of al-Bukhari and 
Muslim also reveals that more of al-Bukhari’s transmitters qualify for 
the requirements of just character (‘addla) and retentiveness (a/-dabt) 
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than that of Muslim’s, and there are consequently fewer transmitters in 
al-Bukhari that are considered weak (da 7) than there are in Muslim. 

Thus it is noted that of the total of 430 or so of al-Bukhari’s 
transmitters, only about 80 have been questioned or labelled as weak, 
whereas of the total of 620 narrators of Muslim, the critics have 
raised questions over 160. About 89 of al-Bukhari’s ahadith have been 
identified to have some defect, whereas in Muslim’s collection, such 
hadith have been numbered at 100." 

Al-Bukhari and Muslim have not claimed to contain an exhaustive 
collection of the hadith and some ahadith which are not recorded in 
their collections have been compiled in the four collections namely of 
Sunan Abi Dawid, Sunan al-Nasa@’i, Sunan al-Tirmidhi, and Sunan 
Ibn Maja. 


5. The Sunan Collections: Works that fall under this classification 
specialise in the legal hadith, or ahadith al-ahkam. The various chapters 
of Sunan are thus devoted to practical rules (ahkdm ‘amaliyya) that 
pertain, for example, to cleanliness, ritual prayer, the legal alms, the 
pilgrimage, marriage and divorce and so forth. Sunan Abu Dawid 
of Sulayman b. Ash ‘ath al-Sijistani (d. 275), which consists of 4,800 
legal ahadith, stands out for its comprehensive treatment of legal 
ahadith. Aba Dawid did not confine his Sunan to the collection of 
Sound/ Sahih hadith alone but included with it Fair/ Hasan in both 
its varieties, that is Hasan in its own right (i.e. -dhatih), and Hasan 
due to an extraneous factor (i.e. i-ghayrih). He wrote that whenever 
he included weak hadith he identified it as such and explained it by 
identifying the point of weakness in its zsna@d. This would imply that 
when he does not specify weakness in a hadith that he has recorded, 
it is deemed to be acceptable and sound. In the chapter on cleanliness 
(al-Taharah), for example, Aba Dawid records a hadith from Nasr 
b. ‘Ali, from Abi ‘Ali al-Hanafi, from Hammam, from Ibn Jurayj, 
from al-Zuhri, from Anas that “whenever the Prophet, peace be on 
him, intended to pass a motion, he would remove his ring (on which 
God’s name was inscribed)”. Aba Dawid then says that this hadith is 
munkar (confused), as it is probably mixed up with another hadith also 
narrated by Ibn Jurayj, from Ibn Sa‘d, from al-Zuhri from Anas that 
“the Prophet, peace be on him, made a ring from silver, then he threw 
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it off”. The weak point in the former hadith is Hammam; no one else 
except Hammam has reported this hadith." In connection with another 
hadith, after giving two various versions of it, Muslim wrote “The one 
related by Anas is more accurate than the other.” 


Many have considered Sunan Abu Dawiid to be so comprehensive 
on legal hadith and on halal and haradm that “it is sufficient for the 
mujtahid”"”’ to obtain the knowledge of halal and haram from Abi 
Dawid. The author’s effort to identify points of weakness in hadith 
that he recorded is yet another distinctive feature of Abi Dawiid’s 
collection. Al-Suytiti wrote that when Abt Dawid remains silent 
concerning a weak hadith, it is likely to belong to the Hasan category." 
Being confined to legal ahadith, Aba Dawiid’s Sunan does not expatiate 
in historical narrative, stories, moral themes on pious and virtuous 
deeds (al-zuhd wa fada’il al-a‘mal) and so forth. He is said to have 
extracted his collection of 5,274 ahadith (4,800 without repetitions) 
from a much larger mass of 500,000 ahadith. He went on record to 
say that he did not include in his Sunan hadith from those that were 
identified as matruk al-hadith (abandoned for their careless reporting 
of hadith), which is probably why it has been ranked next in order 
of reliability to the sahthayn. This may also be due to his erudition 
and scholarship as well as piety and dedication to worship. In this 
regard, many have compared Abu Dawid to Imam Ahmad b. Hanbal. 
Abu Dawid resided during the last three years of his life (272-275) 
in Basra at the invitation of the Governor of Basra who was a brother 
of the ‘Abbasid Caliph, al-Muwaffaq. Students came to his circle of 
teaching from all directions. Abt Dawud also travelled widely in the 
Hiyaz, Egypt, Iraq, al-Sham, North Africa and Khurasan. He died in 
Basra and was buried next to Sufyan al-Thawri.” 

One of the distinctive features of Abi Dawtd’s work is that he 
gives the various sources through which he received the hadith and 
also the various versions of the hadith he might have received. He 
frequently pointed out the weakness or strength of the various versions 
he recorded and also declared which version he considered to be more 
reliable. 

Another work to be mentioned in the Sunan category is that of 
Muhammad b. Yazid al-Qazwini (d. 273 H), better known as Ibn Maja, 
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bearing the title, Sunan Ibn Maja, which contains 4,341 ahadith, of 
which 3,002 ahadith have been recorded by the authors of the previous 
works, there remaining 1,329 ahdadith which are recorded by Ibn Maja 
alone. 

Ibn Maja travelled to the Hijaz, Iraq, Egypt and Syria and met 
with many of the leading scholars and transmitters of hadith. He was 
the leading hadith scholar of Qazwin and was also equally well-known 
as a leading Qur’4n commentator (mu/fassir) of his time. His Sunan 
collection includes, in addition to Sound/Sahih hadith, also hadith 
in the other two categories of Fair and Weak (Hasan, Daf) which is 
why his Sunan was not included among the six leading collections until 
the early sixth-century hijra when Aba’1-Fadl Muhammad b. Tahir al- 
Magqdisi (d. 507) included it as one of the reliable works on hadith, and 
then other scholars also recognised it as one of the main collections. 
Up until that time, hadith scholars tended to regard the Mumatta’ of 
Imam Malik (d. 179 H) as the sixth major work on hadith in preference 
to the Sunan of Ibn Maja. 

The reason that prompted the hadith scholars into giving priority 
to Sunan Ibn Maja over the Muwatta’ was mainly do to the fact that the 
former contained additional hadith, and additional isn@d on existing 
ahadith, to what was already documented in the first five collections, 
whereas the Mumwatta’ contained very little in addition to what was 
already known, although the Mumatta’ still commanded higher ranking 
in terms of reliability and si#ha. A leading 20th-century hadith scholar, 
Muhammad Fu’ad ‘Abd al-Baqi, has concluded that Sunan Ibn Maja 
contains 1,339 additional ahadith most of which have been recorded 
by the other five collections, but Ibn Maja has recorded them through 
different chains of transmitters. Ibn Maja went on record to say that 
he showed his work to the leading hadith scholar of his time, Abu 
Zur ‘a al-Razi who was impressed with it and considered it in some 
ways superior to the existing works on hadith but added that it may 
contain hadith that were weak in isndd. Ibn Hajar al-“Asqalani has also 
spoken about Sunan [bn Maja along similar lines and confirmed the 
existence of weak hadith therein.” Many commentators have noted, 
however, that the hadith Ibn Maja has recorded on the virtues of his 
home town, Qazwin, are fabricated. Among them was Ibn al-Jawzi 
who declared in his work on Mamwda ‘at that nearly all the hadith on 
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the merit of individuals, tribes or towns were fabricated and many of 
them were found in Sunan Ibn Maja. 

Sunan al-Nasa’i by al-Hafiz Abi ‘Abd al-Rahman Ahmad b. 
Shu ‘ayb al-Nasa’i (d. 303) is another work in the Sunan category 
which consists of 5,000 legal ahadith of which a great number had 
appeared in the previous collections. Nasa’i compiled his Sunan in two 
stages. The initial work which he completed contained hadith in all 
the three categories of sound, fair and weak but did not record hadith 
from narrators that were generally abandoned (matrik) by the hadith 
critics. This work bore the title A/Sunan al-Kubra which the author 
presented to the ‘Abbasid ruler of Ramla in Palestine. The latter then 
questioned al-Nasa’i as to whether all of his collection consisted of 
Sound/ Sahih hadith. To this the author responded that it consisted of 
Sahih and Hasan hadiths and what came close to them and resembled 
them. He was then requested to compile a work that contained only 
Sahih hadith, and it was then that he revised his 4A/-Sunan al-Kubra 
and extracted therefrom a smaller collection (a/-sunan al-sughra) which 
the author then entitled A/-Mujtaba min al-Sunan (the selected portion 
of Sunan) often summarised as A/-Mujtaba. This is the collection 
that is currently in use and it contains very little weak hadith. It is 
considered as one of the most reliable works after the Sahihayn which 
is also one of the best in terms of classification of its subject matter. 
Sunan al-Nasa’t is ranked equal to that of Sunan Abi Dawid as the 
author is known to have been scrupulous in isolating doubtful hadith 
from his collection and also his classification is of a fighi style. Sunan 
Abi Dawid is still considered the first book in Sunan category as it 
tends to provide additional data on the textual subject matter (matn) 
of hadith that is of interest to the fugaha’.” 


6. The Jami‘ collections: This genre of hadith literature signifies a 
comprehensive approach to hadith collection due mainly to the broad 
range of topics that it includes. As already noted, the Jami‘ collections 
are expected to include a chapter each on dogmatics (aqa’id), legal 
rules (ahkam), moral teachings (a/-rigaq), social etiquette (a/-ddab), 
exegesis of the Qur’an and the Sunna, history and biography of the 
Prophet (a/-tafsir wa’l-tarikh wa al-siyar), virtues of the Prophet and 
his Companions (a/-mandaqib) and crises (a/-fitan). The collections 
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of al-Bukhari, Muslim and that of al-Tirmidhi fall under the Jami‘ 
category as they comprise hadith on all of these eight subjects. Al- 
Tirmidhi’s collection is occasionally identified as a Sunan work, which 
is due to his juristic style of classification of chapters in line with 
the figh works. Al-Hakim al-Nisabiri (d. 405) referred to Tirmidhi’s 
collection as “al-Jami‘ al-Sahih” which later scholars have considered 
somewhat of an exaggeration due to the fact that it contains hadith in 
all the three categories of Sahih (sound), Hasan (fair) and Da “if (weak). 
The work is generally known as Jami‘ al-Tirmidhi, which is accurate 
as already explained. He included not only Sound or Sahih hadith in 
his work but also hadith which were accepted and practised by the 
jurists. This is a feature of his work in that he collected hadith that 
were practised and accepted by the jurists and the community at large, 
except as it is noted, for two ahadith neither of which are followed in 
practice. The first of these provides that “the Prophet, peace be on 
him, combined the zuhr and ‘asr prayers and those of the maghrib 
and ‘isha’ without fear or travelling” (normally combination (jam‘) 
is valid in those two situations). The second hadith has it concerning 
the wine drinker that “if he repeats for the fourth time, he shall be 
killed.”” Another distinguishing feature of al-Tirmidhi’s collection is 
that he gives the isvad of the hadith and then also gives other alternative 
isnads through which the same hadith is narrated. Sometimes he does 
not give this latter :svd@d in full but merely identifies a well-known 
narrator therein. Although al-Tirmidhi contains weak and sometimes 
defective (mu ‘allal) hadith, the fact that he records only ahddith that 
are narrated or practised by prominent jurists and Imams has meant 
that it is reasonably clear of spurious and fabricated hadith, as it would 
be unlikely that such ahadith would be accepted by knowledgeable 
individuals of prominence.” 

Shah Waliullah al-Dihlawi placed Fami‘ al-Tirmidhi, Sunan Abi 
Dawid and Sunan al-Nasa’i in the second rank next to the Sahithayn 
and the Muwatta’ of Imam Malik. Then he added that al-Tirmidhi 
has improved the methods of the earlier works and included additional 
information concerning views and opinions of the leading scholars 
among the Companions, the Followers and other scholars. He also 
specified the sound from the weak hadith and explained the grounds 
of weakness in hadith.” 
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Until Tirmidhi’s time, hadith scholars divided hadith into the 
two categories of Sahih and Da ‘if. Da ‘if was also of two types, one 
of which was the abandoned (matrik) variety, and the other which 
was not abandoned; the latter was rarely called Hasan by the previous 
scholars of hadith and it was al-Tirmidhi that used the term Hasan 
consistently and this was then added as an intermediate class to the 
binary classification of hadith that had hitherto prevailed. Al-Tirmidhi 
also used Hasan in other combinations such as Hasan Sahih and Hasan 
Gharib, terms which were coined by al-Tirmidhi himself. These will 
be explained in our discussion of Sahih, Hasan and Da [if below. 

It thus appears that each of the six leading collections of hadith has 
characteristic features of their own. A/-Bukhari stands out in regard to 
the in-depth knowledge and insight that it conveys concerning hadith 
(al-tafaqquh fi’'l-hadith), whereas Muslim is better consolidated and 
applies a superior thematic arrangement to that of a/-Bukhari. Al- 
Tirmidhi offers much information on usi/ al-hadith and methodology 
of hadith transmission, whereas Aba Dawid is comprehensive on legal 
hadith or ahdadith al-ahkam. Ibn Maja is elegant and more refined in 
terms of classification of themes and chapters of hadith, whereas a/- 
Nasa@’t is said to have combined most of these qualities.” 


7. Al-Mu jam (pl. ma‘ajim) collections refers to books of hadith 
in which the contents appear in alphabetical order under the names 
of the narrators and their teachers, or the cities and tribes to which 
the narrators might have belonged. An example of this is A-Mu ‘jam 
al-Kabir by Abw’l-Qasim Sulayman b. Ahmad b. Ayyib al-Tabarani 
(d. 360 H) in which he compiled hadith narrated by Companions 
under their names. The names are arranged in alphabetical order and 
it contains 25,000 ahadith. This author has also compiled two other 
Mu‘jam works, known as A-Mu ‘am al-Awsat and Al-Mu ‘jam al- 
Saghir. Jalal al-Din al-Suyati (d. 911) authored a mu ‘jam entitled Hatib 
al-Layl wa-farif al-Sayl concerning his own teachers and shaykhs, that 
numbered 150 persons, and also a smaller Mu ‘jam entitled Zad al- 
Masir fi'l-Fthrist al-Saghir in which he listed fifty narrators of hadith 
in alphabetical order.” 


8. Al-Mustadrak (pl. mustadrakat): Mustadrak which literally 
means ‘discovered’ or ‘detected’ refers to hadith books and collections 
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in which the compiler has supplemented the work of a previous 
compiler or compilers. Having accepted the conditions laid down by 
previous compilers, the new compilers collect other ahadith which 
fulfil those conditions but have been left out of the previous works. 
The Mustadrak ‘ala’l-Sahihayn of al-Hakim al-Nisabiri (d. 405) thus 
consists of hadith additions to al-Bukhari and Muslim which escaped 
those authors’ attention but which conformed to their conditions. A 
critic has stated, however, that the conformity of some of these additions 
to the conditions of al-Bukhari and Muslim is not free of doubt. Thus 
on occasions, al-Hakim identified a hadith as Sahih on questionable 
grounds, or that he brought out hadith which al-Bukhari and Muslim 
themselves have not validated due to some weakness therein.” 


9. Al-Mustakhrg (pl. mustakhrajat). The mustakhraj (lit. extracted) 
are collections of hadith in which a later compiler collects fresh isnads for 
the same ahadith that were compiled in the previous works. The fresh 
attempt usually draws attention to transmitters that did not feature in 
the initial isndd. The two versions may be identical after the addition 
of the new link or links or may consist of two different chains of isndd 
altogether. The Mustakhraj of Abi Bakr b. Ibrahim al-Isma ‘li (d. 371) 
on Sahih al-Bukhari and that of Ya ‘qiib b. Ishaq b. Ibrahim al-Isfara’ini 
(d. 316) on Sahih Muslim, and also the Mustakhraj ‘ala’l-Sahihayn by 
Aba ‘Abd Allah Muhammad b. Ya‘qib b. Yisuf b. al-Shaybani al- 
Nisabiri, known as Ibn al-Akhram (d. 344) are examples. 


10. Al-Fuz’ (pl. ajza’). Al-juz’ (lit. section) refers to a book or 
collection in which hadith is narrated by a single narrator among the 
Companions and others. Hadith that are narrated by Aba Bakr and 
put in one collection is thus called Juz’ Abi Bakr. It also refers to 
monographic collections of hadith on a single theme or subject. Thus 
ahadith on night rising collected by al-Marwazi are known as Juz’ fi 
QOiyam al-Layl l’l-Marwazi. A juz’ consists, in other words, of what 
may be seen as a single chapter or section of a jdmi‘ collection.” 

At about the middle of the fourth century hijra, the two sahihs 
of al-Bukhari and Muslim and the two Sunans of Abi Dawid and al- 
Nasa’i were recognised as the best collections of hadith. After some 
time, the Jami‘ of al-Tirmidhi was added and the five books together 
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were given the distinguished title of A/-usa/ al-khamsa (the five source 
books). 

It is not accurately known as to when the Jami‘ of al-Tirmidhi 
received the recognition and general approval of hadith scholars. Ibn 
Hazm al-Zahiri in the mid-fifth century criticised it for having recorded 
hadith from al-Maslib and al-Kalbi who were unreliable. It is likely 
that al-Tirmidhi’s work was recognised well before that of Ibn Maja’s 
collection, which was the last to be added to the five collections. Aba 
al-Fadl Muhammad b. Tahir (d. 505/1111) appears to have been the 
first to support Ibn Maja’s addition to the five collections and this was 
later endorsed by other hadith scholars. By the seventh century hijra, 
the six books had been generally recognised by the world of Islam as 
the reliable collections of hadith. Equally well recognised was the fact 
that among the six works, the first two, namely a/-Bukhari and Muslim, 
occupied the first rank.” 

The main criteria that guided the hadith scholars in their selection 
of the six works may be summarised as follows: 


a. The compilers of these works employed certain principles of 
criticism and selection in their collections. 

b. The six collections consisted mainly of Sound and Fair hadith and 
if they added weak ahadith, they identified them as such, or that 
they were negligible in number. 

c. The compilers had examined the value, merit and demerit of the 
hadith they collected, discussed the reliability of their narrators, 
and explained the rare hadith, if any, in their collections. 

d. Subsequent experts of hadith examined these works and considered 
them to be reliable. 


The musnad, musannaf and other collections that were compiled 
before or after the sahihs of al-Bukhari and Muslim contained both 
reliable and weak hadiths, which had not, however, been thoroughly 
examined by the hadith scholars nor were they widely used by the 
jurists, and they were generally overshadowed by the six main 
collections.” 


[os] Biographies of 
Hadith Transmitters 
‘Ilm Tartkh al-Ruwat 


THIS branch of hadith studies is sometimes referred to as 
“lm al-rijal al-hadith, and also tabaqat al-rumat (classes of narrators), 
and asma’ al-ryal (names of authorities). It is concerned mainly with 
biographical data, chronology, and life histories of hadith transmitters, 
their academic achievements, their teachers, their students, school of 
following, political leaning and views of other people concerning them. 
All information that has a bearing on reliability or otherwise of their 
narration of hadith, indeed any information that helps to explain and 
identify the personality and character of the hadith transmitter is 
of concern to this branch of ‘u/am al-hadith. Biographical data on 
hadith transmitters is also concerned with precise identification of 
the generation (tabaga) and time frame in which hadith transmitters 
lived. 

Hadith transmitters have occasionally acted against the normal 
order of hadith transmission. Sometimes a Companion narrates 
hadith from a Follower (tabi 7), or a father from son, in which case 
it is important that one is able to identify instances of this kind in 
the isndd. The normal order that is expected of isnad is that a person 
in the lower generation or fabaga narrates hadith from the preceding 
generation. It is also expected that the transmission occurs on a vertical 
line in an order where each generation is represented by one narrator. 
But this normal order frequently changes in parts of the isna@d where, 
for example, two or three Companions, or two or three Followers, 
or Successors narrate from one another before the ssnad shifts to a 
lower level. Sometimes relatives and family members narrate from one 
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another horizontally in one generation. These and similar other factors 
have prompted the hadith scholars to identify the classes/ generations 
(tabagat) of hadith narrators. 

The Companions are basically one tabaqa, yet they have been 
classified in more than a dozen classes based on their seniority and 
closeness to the Prophet, their precedence in embracing Islam, time 
of migration to Madina and participation in the various battles, 
beginning, for example, with the battles of Badr, Uhud and so forth. 
‘Two persons may sometimes belong to the same tabaga from a certain 
perspective, but fall under different tabaga from a different perspective. 
The Companion, Anas b. Malik al-Ansari, for example, is one of the 
junior Companions (min asaghir al-sahaba), but he joins the leading 
Companions for being one of ‘ashara mubashshara. 

Other factors that are brought to light by the biographers are 
exact identification of names especially when a person may be known 
by various names. The identification also of who is a Companion or 
tabi‘t, or tabi‘ tabi‘ and so on, are not self evident concerning the 
narrators of hadith and it is the concern of this branch of hadith to 
provide them as accurately as possible. Then the tdi ‘an are also sub- 
divided on the basis, for example, of the fact of their encounter with 
one of the “ashara mubashshara, that is, the ten Companions to whom 
the Prophet gave the tiding of entry to Paradise. This is followed by 
the leading tabi‘in that include the seven leading jurists of Madina 
(al-fugaha’ al-sab‘a) and so on.' 

It is possible, as experience shows, that a person is most pious 
and trustworthy yet weak in respect of retention and memory. Hadith 
transmitted by such persons may not be admitted on the merit only 
of their piety. It is also possible, as hadith scholars have noted, that 
a person is sound and reliable at one time and his condition changes 
due to personal situations, adoption of controversial views, illness and 
the like which may cast doubt on his reliability, and his transmission, 
therefore, of hadith.? The ‘u/ama’ of hadith are normally careful not 
to accept narration of hadith from unknown people and persons of 
obscure identity and character. It is therefore not enough if a hadith 
narrator is not known for transgression and doubtful statements but 
also that his propriety and trustworthiness is supported by positive 
evidence together with all relevant factors relating to their knowledge, 
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piety, truthfulness, soundness of memory and association with others. 
This is in conformity with the widely-quoted statement of an early 
hadith scholar, ‘Abd Allah b. al-Mubarak (d. 181/797) who said that 
“Gsnad is a part of the religion, for without the verification of isndd, 
people may say what they wish to say.” /sndd is concerned with accurate 
recording of the facts of hadith and chronology (a/-tarikh) and plays a 
particularly important role in it. Investigation of the relevant dates has 
often revealed that spurious and careless statements have been made 
by individuals concerning the ssvd@d. An early scholar of hadith and a 
leading figure of al-Sham (Syria), Isma ‘il b. ‘Ayyash (d. 182/898) is 
quoted to have asked a man concerning a hadith he had narrated from 
a Follower (abi7), Khalid b. Ma ‘din “When did you write the hadith 
from Khalid b. Ma “dan?” and the answer given was “the year 113 hijra.” 
This invoked the comment from Ibn ‘Ayyash “Do you suppose that 
you heard the hadith from him seven years after his death? — for Ibn 
Ma ‘dan died in 106 H.”’ Hafs b. Ghiyath, a judge and hadith scholar 
of Kufa (d. 194/810) has been quoted to the effect “when you suspect 
a transmitter of hadith, then judge him by the years,” that is, his age, 
and the age of his immediate source, and time of encounter with his 
shaykh over the hadith in question. Sufyan al-Thawri (d. 161/778) 
who is known as amir al-mu’minin fi’l-hadith (prince of the believers in 
hadith) also went on record to say that “where the transmitters resorted 
to lying, we resorted to chronology (to judge them by it).’* 

This sphere of hadith studies is thus concerned primarily with 
biographical information which often begins with the date and 
place of birth and death, although it is the date of death which is 
the focus of attention rather than the date of birth. The information 
that is so documented is vast and it begins with the generation of the 
Companions, the Followers, and so on, while giving prominence to 
the leading scholars of hadith and their contributions. The earliest 
works on the Tarikh al-Ruwat is that of Ibn Sa‘d al-Zuhri’s (d. 
230/845) Kitab al-Tabagat al-Kabir in fifteen volumes, and that of 
Imam Muhammad b. Isma “il al-Bukhari (d. 256/871) Al-Tarikh al- 
Kabir, and Aba Hatim Muhammad Ibn Hibban al-Busti’s (d. 354/965) 
Mashahir ‘Ulama’ al-Amsar, and many others. Ibn Hajar al- “Asqalani’s 
(d. 852 H) al-Isaba fi Tamyiz al-Sahaba is very well-known, and a 
more recent work of acclaim on the subject is A/-Risala al-Mustatrifa 
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by Muhammad b. Ja ‘far al-Kattani (d. 1345/1927).5 Al-“Asqalani’s AL 
Isaba was subsequently summarised by his disciple al-Suyati (d. 911) 
under the title “Ayn al-Isaba. Usd al-Ghaba of Tzz al-Din Ibn al-Athir 
(d. 630) is another well-known work on ‘I/m Rijal al-Hadith.® 

The Jabagat of Ibn Sa‘d contains biographies of most of the 
important narrators of hadith. It is a rich mine of valuable information, 
not only on hadith but also on the early history of Islam. It contains 
biographies of more than 4,000 traditionists. Ibn Sa ‘d was born in Basra 
in 169 H; he travelled in Kafa, Makka and Madina before he settled in 
Baghdad. Here he came in close contact with Muhammad b. ‘Umar 
al-Waqidi, one of the early Arab historians and prolific writers of his 
time. Ibn Sa‘d worked as al-Waqidi’s literary secretary for many years, 
which gave him his title, Katib al-Waqidi, by which he is generally 
known. Ibn Sa‘d was a man of great accomplishment in learning who 
attracted many distinguished students to his teachings. One of the 
most prominent among them was al-Baladhuri, the author of Futah al- 
Buldan, who has relied extensively on Ibn Sa ‘d. Ibn Sa ‘d’s own reliance 
on al-Waqidi’s works has, however, been criticised as the latter has been 
said to have been less than accurate in reference to hadith. 

Ibn Sa‘d is known to have written two other works entitled AL 
Tabaqat al-Saghir and Kitab Akhbar al-Nabi respectively. They are in 
effect not separate works as almost all the information they contain 
has been included in the first two volumes of his Kitab al-Tabaqat 
al-Kabir. 

Ibn al-Salah commented on Ibn Sa‘d’s Tabagqat, saying that it 
is “an extensive work of great benefits, and its author is also reliable 
(thiga), except that he has frequently recorded information from weak 
narrators (a/-du‘afa’), one among whom is (his teacher) Muhammad 
b. ‘Umar al-Waqidi.”” 

It seems that one of Ibn Sa‘d’s disciples, probably al-Husayn b. 
Fahm (d. 289/901) wrote portions of the 7abaqat as the text in some 
sections contains phrases such as “haddathana Ibn Sa‘d” (Ibn Sa‘d 
spoke to us). Ibn Fahm completed the book according to the plan of its 
author, added short notations to it concerning names that were already 
included by the author, and read the work to his own students. The first 
two volumes of this work are devoted to the geneology of the Prophet 
Muhammad, and his biography where the author also gives information 
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on many of the previous prophets. The Prophet Muhammad’s early 
life in Makka, the beginning of his mission, migration to Madina, his 
various battles, illness and death, etc., are expounded in considerable 
detail. The rest of this voluminous work is devoted to biographical 
data on the Companions, which he divided into five tabaqat, beginning 
with the Migrants who participated in the Battle of Badr, Companions 
who had migrated to Abyssinia, those who converted to Islam before 
the conquest of Makka, Companions who settled and lived in Kufa, 
or in Basra, Baghdad and other places, and then the Followers and the 
Successors. Biographical notations on the Companions are long and 
generally contain their geneologies on both their father and mother’s 
side, the names of their wives and children, time of conversion to 
Islam, the part taken by them in the important events during the 
Prophet’s lifetime, the dates of their death and so forth. There is a 
certain degree of overlap and inclusion of the same names in different 
classes in his divisions, some of which is, however, considered to be 
inevitable. The very last volume of this work is devoted to women 
among the Companions and the Followers.’ Ibn Sa‘d pays a great deal 
of attention to geneologies with an unusual emphasis on tribal origins 
and descent in a way that is reminiscent of the pre-Islamic era. In 
this regard Ibn Sa‘d’s work stands in contrast to that of his teacher 
al-Wagqidi. Ibn Sa‘d’s biographies are generally premised on the time 
factor and dates such as those of migration to Abyssinia, the Hijra 
proper, the Battle of Badr, the conquest of Makka and so forth. Yet he 
also refers frequently to place names in the biographical data he has 
compiled.’ Siddiqi has quoted Prof. Sachau’s remark on Ibn Sa‘d who 
has “shown impartiality and honesty, thoroughness and minuteness, 
objectivity and originality.”” 

Writers have taken different approaches to biographical literature 
on the classification of hadith transmitters. Some writers classified 
them in accordance with categories, or tabaqat, that lived in the same 
era or generation. Famous in this category is the Tabaqat of Ibn Sa“d. 
Whereas Ibn Sa ‘d’s work provides detailed information on biographees, 
the Tabagat al-Huffaz of al-Hafiz Shams al-Din al-Dhahabi (d. 748) 
contain extremely short notices on the classes and individuals of hadith 
transmitters. There are also some who confine their works only to the 
names, appellations, titles and geneologies. 
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Still others have classified their biographies in alphabetical order 
in accordance with the names of narrators and this appears to be easier 
to use. One of the well-known works in this category is Ibn Hajar 
al-‘Asqalani’s Tahdhib al-Tahdhib in ten volumes. Imam al-Bukhari’s 
Al-Tarikh al-Kabir is another work of this type. 

There are also those who based their biographies on the 
chronological factor of the dates of deaths of the transmitters, and 
yet others who used the names of cities and localities to which the 
narrators belonged. Makka, Madina, Kufa, Basra, Wasit, Damascus, 
Baghdad, Alleppo, Qayrawan, Bukhara, Merw, etc., were also home 
to hadith transmitters and literary figures. This data provides basic 
tools for hadith criticism and the application of rules pertaining to 
impugnment and validation (a/-jarh wa’l-ta ‘dil)." 

The magnitude of these biographical dictionaries is seen from 
the large number of persons whose biographies they contain. Al- 
Bukhari’s A/-Tartkh al-Kabir, which is the next landmark work after 
that of Ibn Sa‘d dealt with over 40,000 traditionists. No complete 
manuscript of this work is, however, known to exist. Only sections of 
it have been preserved. Al-Khatib al-Baghdadi (d. 463 H) gave in his 
Tarikh Baghdad, short biographies of 7,831 persons, whereas Ibn Hajar 
al-‘Asqalani in his Tahdhib al-Tahdhib and Mizan al-I‘tidal recorded 
biographies of 12,415 and 14,443 traditionists respectively. 

The initial phase of the tabagat literature, which was general and 
recorded biographies of all narrators of hadith soon led to the writing 
of more specialised works that focused on certain classes thereof. These 
works specialised in the biographies of the Companions, or of persons 
in other periods, and in respect of cities and localities, or according 
to their ranking on the various criteria of reliability or weakness and 
so forth. 

The results of this research was collected and put together by ‘Izz 
al-Din Ibn al-Athir (d. 630/1230) in Usd al-Ghaba which compiled 
biographies of 7,554 persons in the category of Companions, some 
of whom were only discovered by him. Usd al-Ghaba is considered a 
work of authority and it was followed in the ninth-century hijra by a 
more comprehensive work on the subject, namely, A/-Isaba fi Tamyiz 
al-Sahaba by Shihab al-Din ‘Ali Ibn Hajar al-“Asqalani (d. 852/1448). 
Ibn Hajar has put together the results of the labours of his predecessors 
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on the biographies of Companions, criticising them in certain cases 
and adding to them some of his own findings. His work thus combines 
a part where correct biographies are recorded of persons who have 
been wrongly identified as Companions in some other biographical 
dictionaries. 

In the /saba and his other works on hadith narrators, Ibn Hajar 
has altogether identified twelve classes of narrators from the time 
of the Companions down to the time when the six major collections 
were written. All of his biographies are of persons whose hadith have 
been quoted in one or the other of the six collections. These may be 
summarised as follows. It will be noted at the outset, however, that all 
of the twelve categories actually fall under the basic three, namely, the 
Companions, the Followers (¢abi ‘an) and the Successors (tabi ‘ tabi ‘tin). 
The twelve categories are: 


1. Companions, who are sub-divided into various categories. 
2. Leading figures among the Followers (kibar al-tabi‘n), such as 
Sa ‘id b. al-Musayyib, ‘Alqama and Hasan al-Basri. 
3. The upper middle category of Followers, such as Muhammad b. 
Sirin, Hafsa bint Sirin, and ‘Amra bint ‘Abd al-Rahman. 
4. Lower middle category of the Followers, who narrated mostly from 
the Followers (not Companions), such as al-Zuhri and Qatada. 
5. The junior category of Followers, who may not have heard directly 
from the Companions, such as A ‘mash. 
6. Those who accompanied the fifth category but who have not met 
with the Companions, such as Ibn Jurayj. 
7. The leading Successors (kubbar atha‘ al-tabi in), such as Malik b. 
Anas and Sufyan al-Thawri. 
8. The upper middle category of Successors, such as Ibn “‘Uyayna 
and Ibn “Ulayya. 
9. The junior category of Successors, such as al-Shafi, and Aba 
Dawid al-Tayalisi. 
10. Leading literary figures who narrated from junior Successors who 
had not met the Followers, such as Ahmad b. Hanbal. 
11. Upper middle among the tenth category, such as al-Bukhari. 
12. Junior figures among the tenth who quoted the Successors, such 
as al-Tirmidhi. 
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A perusal of this list is enough to show that the categories tend 
to overlap and grey areas have persistently been noted and invited 
attention from researchers who tried to minimise them. The overlap 
that is noted is not necessarily a function of ambiguity but a combination 
of factors that renders the same person eligible to be listed in more 
than one category. Note, for example, the first tabaga, namely of the 
Companions, who are classified in about a dozen sub-categories on the 
basis either of their seniority in embracing Islam, migration to Madina, 
participation in the various Battles, the ten to whom the Prophet gave 
the tiding of admission to Paradise (a/-‘ashara al-mubashshara) and 
so on, and now consider the first Caliph Aba Bakr or his Successor 
‘Umar, who belonged to many of these categories. Overlaps of a similar 
order can also be seen among the Followers and Successors.” 

It is suggested that the last of the Companions was Abu Tufayl 
‘Amir b. Wathila al-Laythi who died in the year 100 of the hijra, and 
the last of the Followers is one who has seen the last living Companion. 
Abia Tufayl ‘Amir b. Wathila died in Makka and the last person among 
the Followers who met him was Khalaf b. Khalifa who died in 181 
hijra and this also marked the ending of the period of the Followers. 
The Successors’ period is considered to have ended at the year 220 H; 
included among them were the Imams Malik and al-Shafi‘i. Imam 
Ahmad b. Hanbal (d. 241) belongs to the succeeding generation, that 
is, next to the Successors, whereas Imam Abi Hanifa (d. 150 H) 
belongs to the category of the Followers as he met some of the junior 
Companions like Anas b. Malik, Jabir b. ‘Abd Allah and others. 

About seven persons among the Companions are known to have 
narrated a major portion of hadith from the Prophet, a fact which 
earned them the epithet mukththira al-hadith (prolific narrators of 
hadith) as opposed to those who transmitted little notwithstanding 
their recognised status as leading figures among them. Anyone who 
narrated more than one thousand hadith from the Prophet belongs 
to the category of prolific narrators and these are Aba Hurayra who 
narrated (5,374) ahadith, ‘Abd Allah b. “Umar (2,630) ahadith, Anas b. 
Malik (2,286) ahadith, ‘A’isha Siddiga (2,210) ahddith, “Abd Allah b. 
“Abbas (1,660), Jabir b. “Abd Allah (1,540) and Aba Sa “id al-Khudri 
(1,170) ahadith. The most learned among the Companions were 
‘Umar b. al-Khattab, ‘Ali, Ubayy b. Ka‘b, Zayd b. Thabit, Abi al- 
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Darda’ (some say Aba Misa al-Ash ‘ari instead of Abii al-Darda), and 
“Abd Allah b. Mas ‘tid, and the two selected names from among these 
were ‘Ali and Ibn Mas ‘id."* 

Abi Bakr, the first Caliph, and lifetime friend and Companion of 
the Prophet has narrated about one hundred and forty-two ahadith, 
which is said to be due to his early death at a time when hadith narration 
had not yet become the focus of attention. 


[06] Hadith Terminology 
Mustalah al-Hadith 


“MUSTALAH al-hadith” denotes two different meanings, 
one of which is general and the other more specific. As a general term, 
“Mustalah al-hadith” is often used as an equivalent term to “ulim al- 
hadith, both of which refer to the entire body of hadith methodology 
and science. The whole discipline began with the purpose mainly of 
stemming the tide of forgery in hadith with the aid of a carefully 
worked out methodology and rules by which to isolate the forgeries. 
More specifically “Mustalah al-hadith” refers to technical terms, names 
and phrases that the discipline has developed over time, and it is in 
this latter sense that the term is used in the present context. 

Hadith literature is replete with technical terms of the kind that 
even a native Arabic speaker without expert knowledge of the subject 
cannot be expected to comprehend. Some of the technical terms 
pertaining to hadith have already been discussed in the preceding 
sections of this book. As will be noted, matters pertaining to reliability 
of the chain of isndd and also the meaning and linguistic clarity of 
hadith have moved from simple categories and classifications to shades 
of meaning and nuances of linguistic refinement over the various stages 
of development in hadith literature. The terminology that is developed 
as a result has in the course of time gained general recognition so that 
the mere use of a term such as musnad, muttasil, marfia‘, mursal, maqti‘, 
mungati , mu ‘allag and so on is enough to convey full identification of the 
type of hadith and relative strength and weakness of its chain of isnad. 
From the dictionary perspective some of these words carry identical or 
near-identical meanings but technically they are very different. 
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Mustalah al-hadith is one of the most, if not the most, significant 
areas of hadith learning in that it consists mainly of the names of 
things. It is the embodiment in many ways of the sum-total of the 
rest of the hadith sciences and communicative, as such, of the end- 
result of its related disciplines. ‘[/m mustalah al-hadith also serves to 
depict the cumulative scholarship of the men of learning over the 
history of developments in hadith studies. The refinement of thought 
and levels of distinction in hadith terminology are also indicative of 
the nature of the issues that were encountered in these stages. Hadith 
sciences have grown along different lines and directions which tend 
to be somewhat less than consolidated. Mustalah al-hadith may be said 
to be the one branch of the hadith studies that seeks to bring all of 
the other branches into focus and provide the reader with an efficient 
lead-in to the knowledge of the entire discipline. 

The discussion that follows provides a brief description of the 
hadith terminology relating to basic terms, hadith literature, hadith 
types and classification from the viewpoints of both transmission 
(rimaya) and meaning (dalala). This also includes titles of the hadith 
scholars, that is, the a/qab al-muhaddithin, whereas the genres of hadith 
literature, or asma‘ kutub al-hadith, have been discussed under the 
documentation of hadith in a previous chapter. 


Basic Terms: Sunna, Khabar, Athar, Hadith and Hadith Qudsi 


Sunna literally means a trodden path, or tariga, a precedent and 
exemplary conduct. Although Sunna can mean a bad example or 
precedent as well as a good one, it is often the latter which the Sunna 
conveys. Bid‘a (innovation), which is the opposite of Sunna is used 
often in the sense of a pernicious innovation which departs from the 
accepted precedent, or Sunna. Although many have considered Sunna 
and hadith to be synonymous, others have reserved Sunna for practical 
examples and hadith for verbal expressions of the Sunna. Sunna also 
differs from hadith in that Sunna refers to the ruling or Aukm that is 
conveyed in a hadith, whereas hadith is the verbal carrier of Sunna, 
the words and phrases, in other words, in which the Sunna has been 
communicated and expressed. 
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Hadith literally means ‘speech’ and also ‘new’, which is the opposite 
of ‘gadim’. Since speech is created as it is uttered by the speaker, it 
is known as hadith. Thus the sayings of the Prophet were known as 
hadith in contradistinction with the Qur’an, which was gadim. Hadith 
as such is the verbal embodiment and vehicle of Sunna. After the 
demise of the Prophet, people engaged in speech about him so much 
that the word hadith was eventually reserved for speech concerning 
the Prophet, including his own speech. This may also explain that in 
the early stages, the sayings of Companions and even Followers were 
included in ‘hadith’, which is still the case to some extent. Although 
hadith is the verbal carrier of Sunna, not every hadith contains Sunna, 
that is, a kukm and exemplary conduct. This distinction between Sunna 
and hadith is still valid, but it was more significant in the early stages 
of the development of hadith studies. The distinction has lost some 
of its meaning after al-Shafii who insisted that every Sunna must be 
verified and established by an authentic hadith, which to all intents and 
purposes was equivalent to saying that there is no Sunna if it cannot 
be proven through a validly transmitted hadith that is supported by 
a reliable isnad. 

The view has generally gained ground among the scholars of 
hadith, especially the latecomers (muta’akhkhirun) among them that 
hadith and Suwnna are two words for the same meaning and that 
both include the saying, act and tacit approval of the Prophet. Yet 
background historical developments tend to draw subtle distinctions 
between them which may now be said to be of historical interest and 
would carry little, if any, religious or juridical weight. Yet a brief review 
of background developments in terminology is useful for purposes of 
understanding. Sunna was seen to have a stronger base in actual reality 
and practice, and it was basically in this sense that the word occurred 
in the saying, as it is reported, of the Prophet: 


You are to follow my Sunna and the Sunna of the rightly-guided 
caliphs after me.' 


Some have even asserted that Sunna basically means actual 
conduct and that Sunna does not include verbal statements. They say 
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that this was what Sunna had meant during the time of the Prophet 
and the Companions. This is, however, not accepted and it is generally 
held that Sunna is a general term that includes both the saying and 
action of the Prophet. To say this is also in harmony with the Qur’an: 
When the Qur’an assigns to the Prophet the role to explain to the 
people what God has revealed (al-Nahl, 16:44), it is understood that 
the Prophet explained the messages of the Qur’an in words and action 
both. Besides, a person’s statements, words, and conduct often become 
a part of one another and a realistic distinction would be difficult to 
maintain between them. 

Sunna has meant different things to the hadith scholars, the 
jurists, and the wsa/ scholars respectively. To the ‘wlamd’ of usail, Sunna 
primarily signifies a proof and source of the Shari‘a next to the Qur’an 
and it comprises the sayings, acts and tacit approval of the Prophet 
which contain evidence to establish a ruling or hukm of Shari‘a. 
Some wsi/ scholars have included in Sunna acts and precedent of the 
Companions whether they followed the Qur’an or the directives of the 
Prophet or followed their own ytihad, such as their action to collate 
and compile the Qur’an, for example. Imam Malik has shown this 
tendency as he considered the Suna of the Prophet and the practice 
of the Companions an extension of one another. Imam Shafi‘ has, 
however, criticised his teacher, Imam Malik, for mixing the Sunna of 
the Prophet with the conduct of the Companions.’ 

For the jurists and fugaha’, Sunna primarily signifies a value point 
below the level of obligation, including everything which the Prophet 
has authorised by way of recommendation that does not convey an 
emphatic demand. Sunna as such is equivalent to mandub that merits 
a reward when it is followed but omitting it is not punishable. Sanna 
in this sense is also used in the expression that so and so is a follower 
of the Sunna, or AAl al-Sunna wa’l-Jama‘a, and also as ritual prayer, 
such as performing two units of supererogatory prayer, or Sunna. 

For the hadith scholars and muhaddithiin, Sunna is not confined 
to that which conveys a hukm or ruling of Shari‘a, nor to a proof and 
source thereof, but comprises all the sayings and acts of the Prophet 
and his tacit approval, his biography and description of personal 
attributes, events such as reports of his battles, and news and stories 
of interest concerning him. The jurists tend to preclude description of 
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the personal attributes of the Prophet from their perception of Sunna. 
The ‘u/ama’ of hadith thus tend to include in Sunna almost everything 
that is attributed to the Prophet and this is Sunna in its widest sense 
as compared to the ‘u/amda’ of usil who discuss Sunna in the context 
mainly of the proofs of Shari‘a. 

The fugaha@, refer to Sunna in the context mainly of the rulings, 
or ahkam, of Shari‘a in the determination of what is obligatory (maib), 
recommendable (mandib), permissible (mubah), reprehensible (makrih) 
and forbidden (aram). The hadith scholars and jurists have recognised 
the distinction between Sunna and hadith in the typical statement, for 
example, that “this hadith is contrary to qiyas, Sunna and consensus” 
(hadha’l-hadith mukhalif li’l-qiyas wal-Sunna wa’l-ijma‘)3 Sunna as 
such refers to the normative and exemplary conduct of the Prophet 
which is a recognised source of the Shari‘a. 

Sunna is divided into three types, namely verbal Sunna (Sunna 
gawliyya) which is now synonymous with hadith and, by far, the largest 
part of Sunna consists of this type. This is followed by actual Sunna 
(Sunna fi‘liyya) which consists of reports concerning the acts of the 
Prophet. What the Prophet has tacitly approved falls under the tacitly 
approved Sunna (Sunna tagririyya). This too is a broad category as it 
included customary practices of the Arabs which came to the Prophet’s 
attention but which he did not overrule. Tacit Sunna also included acts 
and conduct of the Companions that the Prophet allowed or did not 
overrule when they caught his attention. 

Khabar literally means a report or verbal communication and 
announcement of a factual event, and it thus bears a meaning that 
is closer to hadith than Sunna. For there can be no hadith without 
a khabar, as hadith basically consists of a report of the saying and 
exemplary conduct of the Prophet. Yet there is a difference between 
khabar and hadith in that every hadith consists of what originates 
from the Prophet and comes from him, whereas khabar is what comes 
from others concerning him. Every hadith may also be said to be a 
khabar but not every khabar is a hadith. “Khabar” in the expression 
“tkhbarv” is employed in reference to a historian in contradistinction 
to a muhaddith, that is, a scholar of hadith. The Shi ‘w/amda’ tend 
to use khabar more widely than their Sunni counterparts often in 
preference to hadith. This is because the Shi‘is include within the 
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general meaning of hadith and khabar the sayings, not only of the 
Prophet, but also of their recognised Imams as they are deemed to have 
inherent knowledge of the Sunna of the Prophet. Hadith to the Shi is 
thus signifies a wider meaning, and khabar as a term is used by them 
to include hadith proper as well as the sayings of the Imams. Yet there 
is a tendency among Shi writers to use the word Sunna in reference 
to the Sunna of the Prophet only. 

Athar literally means imprint, relic or vestage that is inherited 
from the past. It is often used synonymously with hadith, both of 
which imply valid precedent, but athar is wider than hadith in that it 
includes all that is attributed to the Prophet, his Companions, Followers 
and other leading figures. However, some scholars of hadith, especially 
the non-Arabs from Khurdasan and Persia, have reserved athar for the 
sayings and precedent of the Companions only. An equivalent term to 
athar, which is commonly employed, is khabar mamqiuf, that is, what a 
Companion has indicated to be a part of the Sunna but whose chain 
of isnad does not reach the Prophet himself.* 

Hadith Qudst: This is a variety of hadith in which the Prophet 
speaks to his community and relates what he says directly to God Most 
High. Hadith Qudsi (also known as Hadith Ilahi and Hadith Rabbani) 
is thus distinguished from a/-Hadith al-Nabawi, or hadith of the 
Prophet, in that the speaker in the former is God Most High whereas 
in the latter it is the Prophet himself. When the Prophet says, for 
example that “God Most High said” and in what follows there are also 
parts which read such as “O my servants (ya ‘ibddi)” — the question 
arises as to whether this should be regarded as part of the Qur’an or 
of the hadith of the Prophet. Some have said such hadith partially 
resembles the Qur’an and it also partakes in hadith. It is called Hadith 
Qudsi because the speech is attributed to God Most High wherein the 
Prophet simply acts as a carrier of the divine message. Although the 
word “guds” in the Qur’an has been used in reference to the Archangel 
Gabriel (cf. al-Nahl, 16:102) gudsi in the present context is used in its 
literal sense which conveys the sense of purity and holiness in reference 
to God Most High. But even so there is a difference between Hadith 
Qudsi and the Qur’an, which is that the Qur’an is the speech of God 
that is conveyed to the Prophet by the Archangel Gabriel in the form of 
manifest wahy (wahy zahir) in the words of God, whereas the words of 
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Hadith Qudsi are those of the Prophet himself and they are not revealed 
in the form of wahy zahir, but revealed to him through inspiration of 
idea and concept. 

The words of the Prophet do not command the same spiritual 
ranking as the text of the Qur’an. This also explains why only the 
Qur’an, but not the Hadith Qudsi, may be recited in the five daily 
prayers, or any other sa/ah that a Muslim performs. It is a requirement 
also that the Qur’an should be read in a state of ablution, but this is not 
required for Hadith Qudst. A total of just over 100 Qudsi hadith have 
been transmitted and there are some hadith collections that consist 
exclusively of this type of hadith. The early ‘u/amd’ (salaf) usually 
opened the Hadith Qudsi with a phrase such as “gala Rasul Allah fima 
yarwi ‘an rabbih” (the Messenger of God said while reporting from 
God). But the scholars of the later period (khalaf) substituted this by 
the typical statement gala Allahu ta ‘ala fima rawahu ‘anhu Rasil Allah 
(God Most High said in what the Messenger of God narrated from 
Him). The source in both cases is God Most High. Hadith Qudsi may 
be illustrated as follows: 


1. God Most High said: O My servants! I have forbidden injustice 
unto Myself and also prohibited it to you. So do not be unjust 
amongst yourselves. 
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2. Sometimes a hadith Qudsi is merged into a hadith nabani, as 
in the following example: 


All deeds of the progeny of Adam are multiplied, the good deeds 
are multiplied ten-fold upwards to seven hundred times. God 
Most High said except for fasting, for this is for Me alone and I 
reward it Myself. It is for My sake that My servant abandons his 
sexual desire and food. One who fasts experiences two joys, one 
when he opens his fast and the other when he meets Me. 
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From the viewpoint of its authenticity, hadith Quds7 is measured 
by the same criteria as any other hadith, and it may thus be classified as 
Sound, Fair or Weak, just as it may be classified as elevated (Marfi'‘), 
suspended, or broken (Mamqif, Magqti‘) and also as Mutamdtir or 
Ahad. This is also indicative of a difference between hadith Qudsi and 
the Qur’an in that the text of the Qur’an is authentic beyond question, 
all of which is Mutawdatir, whereas this is not the case with most of 
the hadith Qudsz.° 


Al-Riwaya wa’l-Diraya (Transmission and Meaning) 


Rimaya (lit. reporting or narration), refers to transmission of hadith 
and the soundness and continuity or otherwise of its zsmd@d, and also 
the manner in which the hadith was received, retained and delivered, 
or subjected to validation and impugnment, etc., without looking into 
the meaning and implications of the text of hadith. Dirdya on the 
other hand is concerned with the truth, meaning and message of the 
hadith, and the law or ruling that is conveyed by the text. To establish 
the accuracy of the text of hadith is naturally the end-result of the 
enquiry over the transmission and meaning. Rimdya and dirdya are 
therefore not separate from one another as they both seek to establish 
the authenticity of hadith and accuracy of its message. 


Sanad, Isnadd, Musnad 


Literally ‘sanad’ means a pillar or support, and in reference to hadith it 
refers to all the individuals and persons who transmitted hadith from 
the Prophet and then from one another until it reaches us. Musnid, 
which is the active participle of the same root word (sanada) refers to the 
individual narrator that is included in the sanad, whereas isnad, which 
is the verbal noun of the same root refers to the chain of transmission 
of hadith and it is, in this sense, synonymous with sanad. Musnid is thus 
the carrier of hadith and it is synonymous with rami (narrator). ‘Isndd’ 
is sometimes used to signify the activity that is involved in attributing 
the hadith to its narrators in every generation. 

‘Musnad’ which is the passive participle of sanada refers to hadith 
that is supported by a chain of transmission or isvdd. According to the 
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preferable view, the chain of transmission in Musnad 1s also connected 
from beginning to end all the way back to the Prophet. It is a hadith, 
in other words, that is both Muttasi/ (connected) and Marfa‘ (elevated). 
Musnad as such precludes hadith with a broken isnd@d or one that does 
not reach the Prophet himself. Musnad in other words, precludes 
Mawmgqif (suspended), Mursa/ and disconnected (ghayr muttasil) hadith. 
To say that the zsnad of Musnad hadith is connected all the way means 
that every narrator therein heard or received it through a valid method 
of reception from his teacher or shaykh. Musnad is not synonymous 
with Marfi‘ in that every Musnad is a Marfi‘ but every Marfii‘ does 
not necessarily qualify as Musnad. Al-Hakim al-Nisabiri also adds that 
the isnad of Musnad must also be clear of tadlis or hidden ambiguity 
that causes doubt about its reliability. 

Although some hadith scholars have equated Marfa‘ with 
Musnad, it is a weak opinion. This is because Marfi‘ can also include 
disconnected hadith which cannot therefore qualify as Musnad.° 


Al-Matn 


Literally matn means support. It is the verbal noun of matana which 
means strengthening or fortifying something, and in this context it 
refers to a hadith that is supported by a text. Main refers to the text 
or body of hadith and it is used in contradistinction with isndd, which 
is a different aspect of providing support for Aadith, namely, through 
a chain of transmission. 


Ranking and Titles of Hadith Scholars (alqgab al-muhaddithin) 


The ‘ulama’ have identified a number of ranks in the accomplishment 
and erudition of hadith in an ascending order, beginning with the 
musnid, as follows: 


a. Musnid (the active participle of isndd) refers to a person who 
engages himself in the transmission of hadith and this is acceptable 
even if he has little knowledge either of the isna@d or the meaning that 
is conveyed by the hadith. Sometimes the term mubtadi’ (novice) is 
used as an equivalent. A step more advanced to Musnid is the talib al- 
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hadith (lit. seeker of hadith), an expression which is used in reference 
to a student of hadith who engages himself in acquiring knowledge of 
the rimaya, diraya and other aspects of usil al-hadith. 


b. Muhadaith (learned in hadith): This title is given to one who 
knows the strengths and weaknesses both of the isnad and the text of 
the hadith and hidden defects (a/-‘i/al) therein. A muhaddith is also 
expected to be familiar with the six renowned collections of hadith 
and has, it is said, committed to memory at least one thousand ahadith 
from the six collections.’ 


c. Hafiz: Literally retentive of memory or a memoriser, one who 
has committed to memory all the Sahih/Sound ahadith and cites it 
from memory when the occasion arises. The term refers to one who 
possesses wider knowledge of hadith than that of a muhaddith. A 
Hafiz is a person who is well-informed about the conditions of the 
transmitters and isnad and can evaluate reliability or weakness of the 
narrators of hadith in every generation just as he can ascertain strength 
and weakness in the sjtthad of other scholars. He is knowledgeable of 
the terminology of hadith and can ascertain nuances of expression 
in hadith literature with regard especially to narrators of hadith. A 
Hafiz conveys a reference to memory, which is naturally important, 
and even if recourse is made to writing and written record, the role 
of committing to memory is still emphasised. Some ‘u/amd’ have 
specified that a Hafiz is expected to have committed to memory 100,000 
ahadith and some have said even more, whereas others have mentioned 
a minimum of 20,000 ahadith. But it is suggested, rightly perhaps, that 
these specifications have to some extent been dictated by the prevailing 
conditions of earlier generations. With the advancement of literacy 
and other aids to memory, and use of computer, the requirements 
may be open to adjustment, for it would otherwise be difficult to find 
people who would qualify for these requirements.* It would be equally 
untenable to say that no one would qualify. Such a conclusion would 
be patently false as it is certain that people of great standing in the 
knowledge of hadith existed in the past as they also continue to exist. 
It would thus be advisable for us to attach greater credibility to the 
knowledge and insight, to dirdya, rather than to rimdya, in our own 
times. For the titles that were specified in the past may not even be 
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accurate to apply after the compilation and documentation of hadith 
on a massive scale. What is important now is to carry the meaning and 
message of those evaluative designations and not be too specific perhaps 
on their quantitative specifications, which might in any case, have been 
mentioned for the sake of emphasis rather than literal application. 
Would it not be taxing for any one person to memorise hundreds of 
thousands of ahadith with their isndds? What we are saying here also 
applies to the next two ranks, namely of Hujja and Hakim. 


d. Hua: literally proof, and it refers to a degree of erudition 
in hadith that ranks above that of the Aafiz. Hujja thus refers to a 
person whose knowledge of hadith is comprehensive and insightful in 
addition, that is, to possessing the necessary qualifications of a hafiz. 
Some have specified committing to memory for a Hujja of 300,000 
ahadith together with their isndds. 


e. Hakim. Hakim signifies the highest degree of erudition in hadith 
which is all-round and comprehensive and comprises a high level of 
competence in hadith in all of its various branches such as a/-jarh 
wa’l-ta dil, ‘ilal al-hadith, gharib al-hadith, the abrogator and abrogated 
and so forth. A Aakim is also described as one who has committed to 
memory all the reported hadith on record together with their isndds 
in all the Sahih as well as the Hasan and Daf categories and can 
distinguish and isolate the fabricated or mamda‘ from other ahadith. 


These were some of the basic terms in Mustalah al-Hadith, which 
are by no means exhaustive. The various classifications of hadith in 
the three varieties of Sahih, Hasan and Da ‘if as well as their sub- 
varieties into a much larger range and, of course, Mutamatr, Mashhir 
and Ahdd also fall within the purview of Mustalah al-Hadith. These 
are not discussed here as they will be addressed in their appropriate 
contexts in the various sections of this book. What follows next is an 
extension basically of hadith terminology, or Mustalah al-Hadith. I 
continue first with the classification of hadith into Sound, Fair and 
Weak (Sahih, Hasan, and Da if respectively), whereas the section that 
follows addresses a variety of other classifications ranging from elevated 
(Marfi‘), to suspended (Mamgqif), solitary (Fard), strong (“Aziz) to 
Mutawatir and Ahdd. 


[o7] Hadith Forgery 
Wad‘ al-Hadith 


EXTENSIVE forgery in hadith was commonly known 
and acknowledged to have occurred in the early decades of the advent 
of Islam. It is believed to have begun following the turmoil over the 
murder of the third caliph, “Uthman, which dealt a heavy blow to the 
unity of the wmma.'This momentous event is held responsible for the 
emergence of serious political differences and partisan groups such 
as Shi‘a, Kharijites and Mu ‘tazila, as well as the onset of forgery in 
hadith. Hadith forgery was to a large extent an epiphenomenon of these 
developments and the conflicts they precipitated eventually led to the 
collapse of the early caliphate barely forty years after its inception. 

A forged hadith or a/-mamdi‘, may be defined as a report, invented 
by a liar, who has attributed it to the Prophet and it may include either 
the text or both the text and isnad of the report.' Even if this is done 
with a pious purpose in order to promote what is deemed to be a good 
cause, it would still count as a forgery and no credibility would be given 
to the motive and purpose of a deliberate forgery. Hadith forgery has 
not been confined to isolated cases but took rather a wide dimension 
barely before the end of the first generation of Muslims in Madina. A 
part of this phenomenon has been associated with the expansion of the 
territorial domains of the Islamic state and the ever-increasing number 
of new immigrants of Persians, Romans, Egyptians, Syrians and others 
who were easy prey to misguided influences against hadith.’ 

The historical origins of forgery in hadith are somewhat uncertain. 
While some observers have given the caliphate of ‘“Uthman as a starting 
point, others have dated it a little later, at around the year 40 hijra, 
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when political differences between the fourth caliph, ‘Ali, and the 
governor of al-Shim, Mu ‘awiya, led to military confrontation and 
the division of Muslims into various factions. According to a third 
view, forgery in hadith started even earlier, that is, during the caliphate 
of Aba Bakr when he waged the war of apostasy (ridda) against the 
refusers of zakah. But the year 40 is considered the more likely starting 
point for the development of serious and persistent differences in the 
community. Muslims were thus divided and hostility between them 
acquired a religious dimension when they began to use the Qur’an 
and Sunna in support of their claims. When the misguided elements 
among them failed to find any authority in the sources for their views, 
they either imposed a distorted interpretation on the source materials, 
or embarked on outright fabrication. Afadith that were transmitted 
by the advocate of bid‘a (pernicious innovation) and those who were 
embroiled in controversy thus came under suspicion and were, for the 
most part, isolated or abandoned as a result of these developments. 

Hadith forgery may be divided into two types: (1) deliberate 
forgery, which is usually referred to as hadith mawdi ‘; (2) unintentional 
fabrication, which is usually referred to as hadith batil and is due mainly 
to error and recklessness in reporting. For example, in certain cases 
it is noted that the chain of narrators ended with a Companion or a 
Successor only but the transmitter instead extended it directly to the 
Prophet. The result is the same and fabrication whether deliberate or 
otherwise must in all cases be abandoned.’ The present discussion 1s, 
however, mainly concerned with deliberate fabrication in hadith. 

Forgery in hadith is believed to have begun in the context of 
personality cults (fada’il al-ashkhas) which aimed to credit or discredit 
leading political figures with exaggerated claims. An example of this 
is the following statement attributed to the Prophet: “Whoever wishes 
to behold Adam for his knowledge, Noah for his piety, Abraham for 
his gentleness, Moses for his commanding presence and Jesus for his 
devotion to worship — let him behold ‘Ali.”* 

Political differences between ‘Ali and Abi Bakr, ‘Ali and Mu ‘awiya, 
“Ali and ‘A’isha, between ‘Abd Allah b. Zubayr and ‘Abd al-Malik b. 
Marwan, and generally between the Umayyads and ‘Abbasids were 
among the causes of hadith forgery. Numerous fabricated ahadith 
have thus been recorded in condemnation of Mu ‘awiya including, 


68 es A Textbook of Hadith Studies 


for example, the one in which the Prophet is quoted to have ordered 
the Muslims “When you see Mu ‘awiya on my pulpit, kill him.” The 
fanatical supporters of Mu ‘awiya and the Umayyad dynasty are, on the 
other hand, known to have fabricated hadith such as “The trusted ones 
are three: I, Gabriel and Mu ‘awiya.”> Political motives also seem to 
be behind the so-called hadith, for example, that “When the caliphate 
reaches bani al-‘Abbas, it will not leave them until they surrender it 
to Jesus the Son of Mary.’ 

The Kharijites are on the whole considered to have avoided 
fabricating hadith, which is due mainly to their belief that the 
perpetrator of a grave sin is no longer a Muslim. Since they saw the 
fabrication of hadith in this light, they avoided indulgence in forgery 
as a matter of principle and a requirement of their doctrine.’ 

The heretic faction known as al-Zanadiqa, (pl. of Zindiq), owing 
to their hatred of Islam, fabricated hadith which discredited Islam in 
the view of its followers. Included among such are: “eggplants are a 
cure for every illness”; and “beholding a good-looking face is a form 
of ‘ibdda’”. It is reported that just before his execution at the time of 
Caliph al-Mahdi, one of the notorious fabricators of hadith, ‘Abd al- 
Karim b. Abi al-“Awja’, confessed that he had fabricated 4,000 ahadith 
in which halal was rendered haradm and hardm was rendered halal. It 
has been further reported that the Zanadiqa have fabricated a total 
of 14,000 ahadith,’ a report which may or may not be credible. For a 
statement of this nature tends to arouse suspicion as to its veracity: 
even in fabricated matters, it is not a facile task to invent such a vast 
number of hadith on the subject of Aala/ and haram. 

Racial, tribal and linguistic fanaticism is yet another context in 
which hadith has been fabricated. Ahadith were thus fabricated on the 
superiority of Arabs over non-Arabs, which were then reciprocated by 
forgeries on the superiority of Persians and Romans, Abyssinians and 
Turks over the Arabs. Note for example the following: “Whenever God 
was angry, He sent down the revelation in Arabic but when contented, 
He chose Persian for this purpose.” The Arab fanatic too matched this 
anathema by claiming that “Whenever God was angry, He sent down 
the revelation in Persian, but when contented He chose to speak in 
Arabic.”’ These and similar other forgeries relating to the virtues or 
superiority of certain tribes, cities and periods of time over others have 
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been isolated by the ‘w/ama’ of hadith and placed under the category 
of al-mamdi “at.” 

Known among the classes of forgers are also professional story- 
tellers and preachers (a/-qussas wa al-wa ‘iztin) whose urge for popularity 
through arousing an emotional response in the audience led them to 
indulge in forgery. They made up stories and attributed them to the 
Prophet. Included in these are the so-called hadith: 


. “The first thing that God created was the light (mir) of the 
Prophet Muhammad.” 

« “God revived the Prophet’s parents and they embraced Islam 
before him.” 

¢ “Intercession is obligatory for one who is named by the name 
Muhammad.” 


It is reported that once a story-teller cited a hadith to an audience in 
the al-Rusafa mosque of Baghdad on the authority of Ahmad b. Hanbal 
and Yahya b. Ma‘in that ‘Abd al-Razzaq b. Ma‘mar reported from 
Qatada from Anas that the Prophet, peace be on him, said: “Whoever 
says ‘there is no god but Allah’, Allah will reward him, for each word 
uttered, with a bird in Paradise, with its beak of gold and feathers of 
pearls.” At the end of his long sermon, the speaker was confronted 
by Ahmad b. Hanbal and Yahya b. Ma‘in who were present on the 
occasion and told the speaker that they had never related any hadith of 
this kind. They were ridiculed and told that there were many reporters 
by those names and that he had come across “seventeen Ahmad b. 
Hanbal and Yahya b. Ma in”. Another example is the so-called hadith: 
“There is no tree in Paradise without the following being written on 
every one of its leaves: /a@ ilaha illallah, Aba Bakr al-Siddiq, ‘Umar al- 
Fariiq wa ‘Uthman Dhi’l-Narayn.”" 

Juristic and theological differences constitute another theme of 
forgery in hadith. The ‘u/amd’ were thus divided into the Ah/ al-Sunna, 
Mu ‘tazila, fabriyya, Murji’a, etc., and they disagreed over many issues, 
such as the attributes of God, the definition of faith (#man), whether 
faith is only a state of mind or that it relates to both belief and conduct, 
whether faith is liable to increase or decrease, whether the Qur’an is 
created or uncreated and so forth. Some of these differences are known 
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to have led to exaggerated statements, even forgery, in hadith. This may 
be illustrated by the following statement attributed to the Prophet that 
“Whoever raises his hands during the performance of sa/ah, his salah 
is null and void.” In yet another statement, we read: “Whoever says 
that the Qur’an is the created speech of God becomes an infidel ... and 
his wife stands divorced from him as of that moment.” 

Another category of fabricated hadith is associated with the 
religious zeal of individuals whose devotion to Islam led them to careless 
ascription of hadith to the Prophet. This is illustrated by the forgeries 
committed by one Nuh b. Abi Maryam on the virtues of the various 
suras of the Qur’an. He is said to have later regretted what he did and 
explained that he fabricated such hadith because he saw people who 
were turning away from the Qur’an and occupying themselves with the 
jigh of Aba Hanifa and the battle stories of Muhammad b. Ishaq and 
that he did so as part of carrying out /isba, that is promoting good and 
forbidding evil, and that he “lied for the Prophet and not against him”. 
This is considered as one of the worst forms of forgery as it almost 
succeeds to be convincing and becomes difficult to isolate. Numerous 
other names occur in the relevant literature, including those of Ghulam 
Khalil and Ibn Abi ‘Ayyash of Baghdad, who were both known as pious 
individuals, but who invented hadith on devotional matters.” Other 
examples of this kind include the so-called hadith that “the superiority 
of Rajab over other months is like the superiority of the Qur’an over 
other speech, and the superiority of Sha ‘ban over other months is like 
that of mine over other Prophets, and the superiority of the month 
of Ramadan is like that of God over His servants.” Furthermore, it is 
stated that “there is a certain day and a night in Rajab if one observes 
a fast on that day and offers prayer in that night, it is equivalent to 
fasting and prayer for one hundred years. This occurs during the last 
three days of Rajab. It was on this day that God sent Muhammad as 
Prophet.” 

Other themes of hadith forgery include the urge on the part of 
courtiers who distorted hadith so as to please and flatter their overlords. 
Similarly, the desire to establish the permissibility or virtue of certain 
varieties of food, beverages, clothes and customary practices has led to 
forgery in the hadith. A number of fabricated ahadith have thus been 
recorded on the virtues of food items such as rice, lentils, aubergines, 
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and places such as ‘Asqalan, months of the year, days and even certain 
times of the day, and also of personal names such as Ahmad and 
Muhammad, etc. 

Numerous names are associated with forgery: Aban b. Ja ‘far al- 
Numayri forged a large number of ahadith after Abt Hanifa, and 
Ibrahim b. Zayd al-Aslami did so in the name of Imam Malik. Jabir b. 
Yazid al-Ja ‘fi, Ahmad b. ‘Abd Allah al-Juybari, Muhammad b. Shajja‘ 
al-Thalji and a string of other names have been identified and their 
forgeries isolated in separate works. 

Al-Hafiz Abia’l-Faraj ‘Abd al-Rahman Ibn al-Jawzi’s (d. 597 H) 
book entitled A/-Mamdia ‘at is a renowned work on forgeries, which 
became the focus of attention of several follow-up works. Jalal al-Din 
al-Suyiti (d. 911) wrote a follow-up on this entitled AL Ta ‘aqqubat 
‘ala’l-Mamdi‘at, and also a summary of Ibn al-Jawzi’s book bearing 
the title A/-La’ah’ al-Masni‘a fi’l-Ahadith al-Mamdi‘a. Many have 
noted, however, that al-Jawzi all too readily classified even good ahadith 
as forgeries. Abi: Hafs “Umar b. Badr al-Misali’s (d. 622) AL-Mughni 
‘an al-Hifz wa’l-Kitab isolated themes and chapters that had become 
liable to forgery, and Abw’l-Fad] Muhammad Ibn Tahir al-Maqdisi’s 
(d. 507) Tadhkirat al-Mawdi ‘at identified ahddith narrated by liars and 
discredited individuals and their abandoned works. Two other works 
to mention are Shaykh ‘Ali al-Qari al-Hanafi’s (d. 1014) A-Mamda Gt, 
and Yahya b. “Ali al-Shawkani’s (d. 1250) AL Fama’id al-Majmu‘a fi’l- 
Ahadith al-Mawdi‘a.* Numerous other works of a similar kind were 
written in which the ‘u/amda’ made a concerted effort to isolate the 
fabricated matter from the general corpus of hadith. In view of these 
efforts, it is relatively easy now, according to Subhi al-Salih, to identify 
the fabricated hadith. He also advises that one should be careful not to 
fall into the error of readily dismissing hadith in the name of mamwdi‘ 
without valid evidence." 

Forgeries have infiltrated many disciplines of Islamic learning, 
including /igh, usil al-figh and tafsir. Jurists and ‘ulama’ who suffered 
from poverty of knowledge of hadith have often quoted hadith in their 
discussions which were subsequently identified to be fabrications and 
decidedly questionable. Some of the renowned works of figh such as 
the Hidaya of al-Marghinani are noted for making frequent references 
to hadith without paying due attention to their isnad, a fact which 


72 @» A Textbook of Hadith Studies 


led al-Hafiz Jamal al-Din ‘Abd Allah al-Zayla‘i (d. 762) to write a 
book entitled Nash al-Raya fi Takhrij Ahadith al-Hidaya. Ibn Hajar 
al-‘Asqalani (d. 852) wrote a similar work on Sharh al-Rafi7 bearing 
the title Talkhis al-Habir fi Takhrij Ahadith Sharh al-RafiZ al-Kabir, 
in which he also supplemented al-Rafi‘’s references to hadith and 
ascertained its reliability and accuracy or otherwise of isnad. Al- 
Zayla ‘i also authored Takhrij al-Ahddith wa’l-Athar al-Waqi‘a fi Tafsir 
al-Kashshaf l’l-Zamakhshari on Zamakhshari’s Tafsir al-Kashshaf. On 
a similar note, Hafiz Zayn al-Din al-‘Iragi wrote a compendium on 
Aba Hamid al-Ghazali’s Ihya’ ‘Ulim al-Din in which he identified 
numerous ahddith to be obscure, weak and unreliable. 

Al-Zayla 4 has considered the hadith to the effect that the “Prophet 
vomited but did not refresh his ablution” to be very strange (gharib 
jiddan), and Ibn Hajar also said that he did not find any correct hadith 
anywhere to that effect. As for the hadith that “prayer is invalidated 
by loss of blood the size of a dirham” — al-Bukhari has said that it is 
null and void (ba¢:/), and Ibn al-Jawzi has included it in his collection 
of forged ahadith.'° Another hadith which occurs in the works of usz/ 
al-figh and even usul al-hadith has been identified to be a fabrication 
by the Zanadiqa heretics; the hadith thus reads: 


When you find a hadith from me, refer it to the Book of God; if it 
conforms with it, take it but reject it if it disagrees with it. 


Similarly the hadith which is quoted in some /figh works to the 
effect that “My judgement on one is the same as on a multitude” — this 
has also been identified to be a fabrication.” 

Abi Shahba has discussed these and drawn the conclusion that 
“researchers and those who base their reasoning on hadith should 
not rely on hadith that occur in figh works without verifying the 
authenticity and soundness thereof”.'’ Abii Shahba went on to add 
that hadith should be quoted from its verified sources, namely the six 
recognised collections and the Mumatta’ of Imam Malik and other 
reliable works. 

Qur’a4n commentaries (tafasir) in both the tafsir bi’l-ma’thir 
(commentary based on precedent) and tafsir bi’l-ra’y varieties have 
not escaped forgeries especially in regard to what is known as Jewish 


= 9 


anecdotes (/sra@’i/iyat). It is noted in this connection that prior to Islam 
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when the Bedouin and illiterate strata of the Arabian people wanted 
to learn more about certain subjects such as the origins of creation 
and its mysteries, turmoil and fina, and so forth they asked the Jews 
and Christians who had known of such subjects from the Torah and 
the Bible. Later when these people converted to Islam they conveyed 
the information they had in their commentaries and elaborations on 
Qur’anic passages, especially on subjects outside the area of the ahkam. 
Some of the recognised names among the ahi al-kitab such as ‘Abd 
Allah b. Salam, Ka ‘b al-Ahbar, and Wahb b. Munabbih were famed for 
their anecdotes and stories some of which then found their way into 
the context of the Qur’anic commentaries. Since these were stories 
and anecdotes outside the akkam, their veracity was often overlooked. 
“The Qur’4n commentators treated these relatively lightly and filled 
their tafsir works with such anecdotes ...” that were of questionable 
origin and content.” 

The ‘ulama’ of hadith became so critical of such indiscriminate 
importation of /sr@’iliyat into the body of tafasir that some of them, 
like Imam Ahmad b. Hanbal and Ibn ‘Taymiyya openly denied their 
authenticity. Imam Ibn Hanbal thus singled out “three subjects which 
are obscure of origin: tafsir, tumults (a/-malahim) and battle stories 
(al-maghazi)”. There is little of hadith in these that can be found to 
be based on valid and properly connected isnad. They consist mainly 
of disconnected and isolated reports (mungati at wa marasil) that some 
Companions and Followers took from the converts among the ah/ al- 
kitab. Some of these discredited /sra’ilyat have been reported by 
Companions such as ‘Abd Allah b. “Abbas and ‘Abd Allah b. ‘Amr b. 
al-‘As, often in sincerity and good faith which was, however, blemished 
by neglect as to the veracity and origin of their reports. The rule that 
applies to such information is as follows: If what the Companion has 
said is something that could not have originated in his own opinion, 
then it is considered as Marfii‘ (elevated) on condition, however, that 
the Companion in question is not known to have been influenced by 
Isra@’iliyat. If he is known to have been so influenced, then his saying 
and report may never be attributed to the Prophet nor should it be 
classified as Marfi‘.” 

In Ibn Taymiyya’s assessment “a significant portion of fabricated 
hadith have found their way into the tafsir works such as those of ‘Abd 
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al-Rahman al-Tha ‘alibi (d. 875 H), ‘Ali b. Ahmad al-Wahidi (d. 468 
H) and al-Zamakhshari’s Tafsir al-Kashshaf in the context especially 
of the virtues of the various chapters of the Qur’an. The ‘u/amda’ of 
hadith are generally in agreement that these are altogether forgeries”. 
Ibn ‘Taymiyya went on to say that he had nothing to say personally 
against any of these, including al-Tha ‘alibi who was a pious man but 
he was like a “wood collector in the night” who collected the sound 
and the weak as well as the fabricated into his tafsir. Al-Wahidi was 
more knowledgeable of the Arabic language but was farther away from 
the chosen path of the predecessors (a/-salaf). Al-Baghawi’s tafsir is 
shorter than that of al-Tha “alibi but much to his credit “he guarded 
his work against fabricated hadith and did ‘a-oriented views.””! 

Much of the literature on the occasions of revelation (asbab al- 
nuzul) of the Qur’anic dydat is similarly affected by forgeries. Even the 
well-respected Tafsir al-Tabari is affected by forgeries, and al-Suyiti 
(d. 911) has rendered a great service to evaluate and criticise it in his 
Al-Durr al-Manthir fi'l-Tafsir bv’l-Ma’thir. Suyiti’s other work, A- 
La@’ali’ al-Masni‘a fv'l-Ahadith al-Mamdi‘a has identified and isolated 
the forgeries from many of these works. Tafsir al-Zamakhshari may not 
contain so much of the Jsra’tliyat, yet it does contain forged hadith 
on the virtues of the Qur’an and its occasions of revelation. Tafsir 
al-Nasafi is similar to that of al-Zamakhshari in this regard except 
that it does not quote fabricated hadith on virtues of the chapters 
of the Qur’an. Tafsir al-Khazin contains a great many stories and 
reports of the bygone nations and tends to indulge in repeating the 
discredited stories of Harait and Marit, and those of the Arab idols, 
“al-gharaniq, and the story-teller’s version of David and Solomon.” 
Among the tafasir that are reasonably clear of forgeries are Tafsir Ibn 
Kathir, Tafsir al-Fakhr al-Razi, Tafsir al-Alusi, the twentieth-century 
Tafsir al-Manar, and probably also some of the more recent tafasir. 
Tafsir Ibn Kathir tends to stand out for its avoidance of the mamdi ‘at 
and Jsr@’iliyat, and also for the attempt often to identify the source of 
the forgeries and their context.” 

Works on moral teachings and mysticism (tasawwuf) have also 
been affected by forgeries as they too quoted fabricated hadith of 
unverified origin. Many works are cited in this connection, including, 
for example, the renowned [hya’ ‘Ulam al-Din of Abii Hamid al- 
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Ghazali. Al-Ghazali has quoted ahdadith on the superiority of intellect 
(al-‘aql) which have come in for criticism and the critics maintain that 
nothing reliable on this subject exists in the hadith. There is much 
evidence in the Qur’an on the superiority of reason and Islam generally 
subscribes to that conclusion, but not through those so-called hadith. 
Al-Ghazali’s work is also criticised for the forged ahadith it contains 
on the virtues of prayers during the various days and nights of the 
week. Al-Hafiz b. Husayn al-‘Iragi’s (d. 806) A-Mughni ‘an Haml 
al-Asfar fi'l-Asfar fi Takhriy ma fv'l-Thya@ min al-Akhbar enquired into 
this and drew the conclusion that “nothing sound exists in hadith 
on the days and nights of the week.” Al-‘Iraqi has enquired into the 
sound and weak hadith of the /hya’ and warned that the reader of 
Ihya’ should not accept the hadith cited therein without consulting 
his (‘Iraqi’s) enquiry into them. Two other books that Abi Shahba has 
discussed in this connection are al-Jilani’s Ghunyat al-Talibin which 
he described to be “even more hazardous — ashaddu khataran — than 
al-Ihya’, whereas Abt Talib al-Makki’s Out a/-Qulub contains the least 
of mamdi‘at among the three.”* 

Without wishing to burden this discussion with further detail it 
may merely be added that hardly any area of Islamic learning, including 
the renowned histories by Ibn al-Athir, al-Tabari, al-Mas ‘adi, and 
works on theology and ka/am as well as works in Arabic language and 
literature have escaped the cancerous spread of forgeries. Abi Shahba 
has discussed these and warned in almost every part that the reader 
should exercise caution in accepting them in the name of hadith. 
Hadith should only be quoted from its reliable sources, including the 
six collections and the Muwatta’ of Imam Malik.” 

Just as the ‘u/ama’ have classified the hadith into various categories 
so as to identify its strengths and weaknesses from various viewpoints, 
they have also identified the signs of forgery in hadith from the 
viewpoints respectively of transmission (isndd) and subject matter 
(matn), which may be summarised under two headings as follows: 


a. Signs of forgery in transmission are identified mainly by 
reference to the reputation and biography of the transmitter. There is a 
wealth of literature on the names and biographies of the transmitters of 
hadith and those who are known to have indulged in lying and forgery. 
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This information would normally be the first point of reference in 
identifying the signs of forgery in a particular hadith. Another useful 
tool that the ‘u/amd’ have utilised in identifying forgery in the isndd 
is to ascertain the time factor and dates in the transmission of hadith. 
This is done by verifying whether the reporter has actually met the 
person he has quoted as his immediate source or that personal contact 
between them had neither occurred nor was possible. When the 
transmitter mentions, for example, that he heard so and so in such and 
such a place reporting such a hadith then the question of geographical 
location and verifying the facts as to whether they lived in the same 
period or generation become of vital significance in ascertaining signs 
of forgery in the chain of transmission. Forgery in isndd is also known 
sometimes by admission of the forger, such as the confession made 
by Maysara b. ‘Abd Rabbih al-Farisi who admitted forging hadith on 
virtues of the Qur’an. Similarly, when the transmitter is known for 
lying and his hadith stands alone in that no one else has reported 
it — this would be another way of detecting forgery in hadith.” And 
lastly, signs of forgery in transmission are also detected by reference 
to personal interest and motive. An example of this is a so-called 
hadith narrated by Muhammad ibn al-Hajjaj al-Lakhmi which reads 
that “cookies (a/-harisa) strengthen the spine” and it turns out that he 
used to sell a-harisa. 


b. Signs of forgery in the text of a hadith are identified by reference 
to at least seven factors as follows: Firstly, the language of hadith: The 
Prophetic language is characteristically known for its eloquence and 
style. Speech of a particularly crude variety and style is taken as a 
sign of forgery. Al-Rabi‘ b. al-Khathim is widely quoted to have said 
that “there is light in hadith such as the broad daylight that we know 
it, or else it is dark like the dead of the night that we do not fail to 
denounce.””° 

Secondly, corruption in the purpose and meaning of a reported 
hadith also provides evidence as to its fabrication. The report, for 
example, that “the ark of Noah circumambulated the Ka‘ba seven 
times and then prayed two units (rak‘ah) of salah at the end;” or the 
report that “God created the horse and raced it first and then created 
Himself from it” are evidently unreasonable and corrupt, and cannot 
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be accepted in the name of hadith. Ibn al-Jawzi is quoted as having 
said: “when you see a hadith that is irrational, or in conflict with the 
text or basic principles then know that it is a forgery.””” 

Thirdly, statements that stand in clear opposition to the Qur’an 
in such a way that no reasonable compromise and interpretation can 
be attempted are usually rejected. The so-called hadith, for example, 
that “The offspring of gina shall not enter Paradise down to seven 
generations” was rejected by the Prophet’s widow, ‘A’ isha, as it violated 
the clear text of the Qur’an that “no soul shall carry the burden of 
another soul” (al-An ‘am, 6:164). Similarly the report “whoever begets 
a child and names him Muhammad, he and his offspring shall go to 
Paradise” is clearly in conflict with numerous Qur’anic promises of 
reward for good work and punishment for corruption and evil. Another 
example is the so-called hadith that specifies the lifespan of the world at 
7,000 years, which stands in contrast to the Qur’anic declaration: “God 
only knows the time of the day of resurrection” (Luqman, 31:34). 

Similarly the so-called hadith “when someone conveys to you my 
hadith which is in conformity with the truth, follow it even if I have 
actually not said it.” This is contrary to a clear Mutawatir hadith that 
“one who attributes a lie to me deliberately must prepare himself for 
a place in Hell.” Another example is the so-called hadith “one who 
performs the obligatory prayers in the last Friday of Ramadan will 
be forgiven for all the prayers he has missed up to 70 years.” This is 
in conflict with the general consensus that nothing replaces an act of 
‘ibada that has not been duly performed.” 

Fourthly, a report may be unhistorical and fail to pass the test of 
historical reality. The hadith, for example, which is transmitted by Sa‘d 
b. Mu ‘adh and Mu ‘awiya that “the Prophet imposed the jizya (poll 
tax) on the Jews of Khaybar and relieved them of hardship (prospects 
of war)” is discredited on account of historical facts that jzzya was not 
known at that time and that the Qur’anic ruling on it was only revealed 
in the year of Tabik, and that Sa‘d b. Mu ‘adh had died before this last 
event. In yet another report Anas b. Malik has stated that “I entered the 
public bath and saw the Prophet wearing a wrapper and said: O Anas, I 
have forbidden entry to the public bath without a wrapper.” The facts 
of history show on the other hand that the Prophet never entered a 
public bath and that they did not exist in Madina at the time. 
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Fifthly, when the hadith smacks of scholastic fanaticism such as 
the report by Hibban b. Juwayn that “I heard ‘Ali saying that I and 
the Prophet worshipped God six or seven years before anyone of this 
umma.” It is known on the other hand that Hibban was a fanatical Shi 
and careless in the treatment of hadith. 

Sixthly, when a hadith is supposed to have been known to vast 
numbers of people and yet only one person has reported it. The fact 
that no one else has confirmed it is taken as a sign of forgery. An 
example of this is the so-called hadith that “Anyone who touches his 
sexual organ must take a fresh ablution.” It is thus stated that if this 
were a true hadith, the entire wmma would have known it and practised 
it. Since this is not the case, it is likely to be a forgery. 

And lastly, when the hadith in question promises a disproportionate 
reward or an exceedingly severe punishment for a small act that does 
not warrant the stipulated consequence. Note for example the report 
“anyone who says ‘there is no God but Allah’, Allah will create for him 
a bird with 70,000 tongues each of which speaks 70,000 languages and 
all will be praying for him.”” 

These were some of the main, although not all, indicators of 
forgery in hadith. Those who are particularly learned in hadith may 
be able to detect signs of forgery in other ways that might be peculiar 
to their ability and understanding of the subject matter of their 
investigation. It is sometimes stated with regard to the category of 
hadith known as a/-targhib wa’l-tarhib, that is, hadith which consists 
mainly of encouragement and warning — that forging this type of hadith 
does not deserve condemnation and total disapproval. In response to 
this it may be said that the ‘w/lamda’ of hadith who made efforts to 
isolate the doubtful and corrupt elements from hadith did not make 
any exception of this kind. The reason for this is not difficult to see: 
one who fabricates hadith on one subject can also do that with another, 
and the effects of both are bound to be subversive by undermining the 
credibility of hadith generally. All forgery must therefore be denounced 
regardless of subject matter. 

Concerning the Khawarij, it has been said that they were usually 
candid and spoke the truth even at the expense of courtesy and finesse 
and they consequently stayed clear of resorting to forgery for the sake 
of promoting particular viewpoints. Ibn Taymiyya has even reached 
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the conclusion that “they are known for their truthfulness and their 
hadith is the most sound of all ahadith.”*” 

The ‘ulama’ have held it to be forbidden (hardm) for anyone to 
knowingly narrate fabricated hadith in any context whatsoever, be it 
the rule of law, anecdote, or moral teaching. Whenever a forged hadith 
is quoted or discussed, for teaching purposes or illustration, it should 
be clearly identified as a forgery.” 


[o8] Impugnment and Validation 
al-Jarh wa’l-Ta “dil 


ALTHOUGH the Prophet, peace be on him, has in 
principle encouraged diffusion of the knowledge of his teachings and 
Sunna, he has in the meantime warned the believers in such terms: 
“Tf anyone tells a lie about me intentionally, let him be sure of his 
place in the Hell fire”.' In another hadith he is reported to have 
said: “If anyone speaks of a hadith in my name while knowing that 
I have not said it, he is a liar”.” These and similar other warnings 
influenced the Companions and subsequent generations of Muslims 
to exercise caution in the transmission of hadith. The Companions 
were consequently careful not to narrate hadith of which they were 
doubtful. Instances are on record to show that the Rightly-Guided 
Caliphs were careful, and often solicited evidence, to clarify doubt in 
the rendering and transmission of hadith. Quoted in support of taking 
a cautious approach to the verification of hadith was also the Qur’anic 
aya addressing the believers “when a transgressor (/as7q) comes to you 
with news, then investigate (its veracity) so that people are not afflicted 
with adversity due to ignorance and then you regret what you have 
done” (al-Hujurat, 49:6). What is emphasised here is to investigate 
and verify reports in all cases especially when they are conveyed by 
persons of compromised integrity. Do not, in other words, dismiss such 
reports prior to investigation and out of ignorance. Since hadith that 
is reported from the Prophet falls within the purview of this directive, 
taking an inquisitive approach toward hadith was thus justified. 

Another Qur’anic passage that is quoted in this context is 
the one which validates the testimony of two persons for proof of 
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unsubstantiated claims (al-Baqara, 2:282). Narration and transmission 
of hadith are no less important than testimony and they are both 
accepted only from upright and trustworthy individuals. Owing to 
the great sensitivity of this matter, some ‘u/amd’ went so far as to say 
that intentional propagation of lies in the name of hadith amounted to 
disbelief (ku/r) and validated the death punishment for its perpetrator.’ 
The spread of hadith to the remote parts of the Islamic domain is also 
known to have given rise to apprehensions on the part of the ‘u/ama’ 
over error and distortion in hadith, which is why they began to address 
the problem by recourse to rigorous criticism of the reliability of the 
narrator of hadith and the textual accuracy of his reports. A separate 
branch of hadith studies, known as a/-jarh wa’l-ta ‘dil (impugnment and 
validation — also known as nagqd al-hadith) was developed as a result and 
numerous writers contributed to the growth of interest and literature in 
this field.* This branch of the hadith studies is concerned mainly with 
the reliability or otherwise of the transmitters of hadith and compiles 
information which either proves them as upright and reliable, or else 
weak and unreliable. Ever since the time of the Companions scholars have 
continued to contribute to the development of a/-jarh wa’l-ta “dil. 

A number of prominent Companions, including Aba Bakr, ‘Umar 
b. al-Khattab, ‘Ali b. Abi Talib, ‘Abd Allah b. ‘Abbas (d. 96 H), Anas 
b. Malik (d. 93), “Ubada b. al-Samit, and ‘A’isha as well as scholars 
among the /a@bi ‘ain, such as Sa ‘id b. Jubayr (d. 95), Sa ‘Id b. al-Musayyib 
(d. 99) al-Sha ‘bi (d. 104 H) and Ibn Sirin (d. 110) are associated with 
the development of this branch of the hadith and they are known to 
have spoken concerning the reliability of reports by individuals, whom 
they have either approved or disapproved. But works of scholarship 
on the subject were not written until the third century hijra. Yahya b. 
Ma in (d. 233 H), Imam Ahmad b. Hanbal (d. 241 H) and ‘Ali b. al- 
Madini (d. 234) were the early pioneers who wrote on the subject and 
then almost all the leading Imams of hadith including al-Bukhari (d. 
256), Muslim, Aba’ Dawid and al-Nasa’i have to their credit written 
one or more books on the biographies of hadith transmitters and their 
works and thus contributed to the development of al-jarh wa’l-ta “dil 
during the third century. 

A comprehensive work on al-jarh wa’l-ta ‘dil is Kitab al-Tabaqat al- 
Kabir of Ibn Sa‘“d al-Zuhri al-Basri (d. 230 H) in 15 volumes in which 
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the author compiled biographies of over 4,000 narrators of hadith. Due 
to the growth of literature, some writers specialised their works either 
to al-jarh (impugnment) or to a/-ta ‘dil (validation) and many others 
addressed both as two sides of the same coin. There were also works 
that only focused on the transmitters of the six famous collections, and 
some only on the narrators of al-Bukhari, or of Muslim and so forth. 
Al-Bukhari himself wrote three books on the subject of a/-jarh wa’l- 
ta ‘dil, one of which is entitled ALDu ‘“Gfa’ wa’l-Matritkin (the weak and 
abandoned) and compiled information on a much larger number of 
narrators. More recent works of authority on the subject included the 
four-volume Mizan al-I‘tidal by Shams al-Din Muhammad b. Ahmad 
al-Dhahabi (d. 748 H) which compiled data on (11,053) individuals, and 
Hafiz Ibn Hajar al-“Asqalani’s (d. 852), Lisan al-Mizan in six volumes 
containing data on (14,343) hadith transmitters.’ Works of scholarship 
that emerged after the third century generally followed and upheld the 
conclusions of the early pioneers of this discipline. The early scholars 
also tend to fare better on the scale of validation and reliability than 
their successors in the subsequent generations. 

The ‘u/amd’ are not unanimous in their assessment of the character 
and qualifications of the transmitters of hadith. While some like Yahya 
b. Ma in (d. 233), and Yahya b. Sa ‘id al-Qattan (d. 198 H) were strict in 
their assessment of the reliability of narrators, others like Aba ‘Isa al- 
Tirmidhi and al-Hakim al-Nisabari (d. 405 H) were not so strict, while 
Ahmad b. Hanbal (d. 241), al-Bukhari (d. 256) and Muslim (d. 261) 
were considered to be moderate. Hence their respective assessments of 
the various narrators tend to vary. The Sunni and Shi{ scholars have, 
moreover, taken different approaches to the reliability of narrators 
of hadith. There are also differences that emanate from stihad. The 
traditionists (ah/ al-hadith) have, rightly or wrongly, discredited some 
‘ulama’ among the Rationalists (ah/ al-ra’y) because of their differential 
approaches to itihad.° 

The assassination of the Caliph “‘Uthman and the ensuing civil war 
between the Caliph ‘Ali and Mu ‘awiya in the year 41 hijra is widely 
known to have marked the beginning of forgery in hadith primarily 
for political purposes of crediting or discrediting a certain individual, 
party or doctrine. This naturally led to greater restrictions and a more 
critical attitude toward the dissemination and transmission of hadith. 
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With regard to ascertaining the textual accuracy of hadith, the 
principal tool that the ‘u/amd’ applied was comparison and cross- 
examination. By gathering all the hadith on a certain subject and other 
data relating to time, place and particular individuals and then carefully 
comparing the relevant parts with one another, the ‘“u/amd’ were able to 
evaluate the accuracy of hadith and reliability of their reporters. Some 
of the methods that were applied were as follows: 


1. Comparison between the ahadith of the different students of one 
scholar. 

2. Comparison between the statements of a single scholar at different 
times. 

3. Comparison between oral recitation and written documents. 

4. Comparison between the hadith and the relevant text of the 


Qur’an. 


To give an illustration, Yahya b. Ma ‘in (158-233 AH) tried to 
authenticate the written work on hadith of Hammad b. Salama of Basra 
(d. 167), and this took him to Basra where he checked the text with 
many of Hammad’s students (18 students altogether) and then said in 
a conversation to one of them (Misa b. Isma il) that Hammad made 
mistakes and his students added some more to his, and that he wanted 
to distinguish who made which mistakes. Ibn Ma ‘in tried to identify 
the source of the mistakes through comparison and cross reference: if 
all the students of Hammad had made the same error, Hammad was the 
likely source, but if they differed in making the same error, the error 
was likely to have originated with the student himself. Ibn Ma ‘in’s 
enquiry also enabled him, in addition to identifying the specific errors, 
to grade the various students of Hammad and determine their accuracy 
in reporting.’ 

Both Imams, Muslim and his teacher al-Bukhari, have authored 
separate works on hadith criticism. In a hadith that Muslim has 
investigated, Ibn ‘Abbas reported that on one occasion he prayed 
alone behind the Prophet and started to stand on his left side, but the 
Prophet turned him, to change sides from his left to his right side. 
This incident was then reported by the scholar Yazid b. Abi Zinad, 
from Kurayb, from Ibn ‘Abbas stating that Ibn ‘Abbas stood on the 
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right side of the Prophet and he was then made to stand on the left 
side. There was obviously an error. So Imam Muslim gathered all the 
statements of the students of Kurayb, and then he collected all the 
statements of Ibn ‘Abbas and established that Ibn “Abbas had changed 
sides from the left to the right, not vice versa. Then he compared 
this with other reports by the Companions who had prayed with the 
Prophet when alone, and found out that Yazid b. Abi Zinad had made 
a mistake.® 

Whenever the reliability of the hadith transmitter is questioned 
and a probing is attempted into his character and knowledge, two 
possibilities are envisaged, one of which is that the available evidence 
supports his reliability and uprightness. This is referred to as ta ‘dil, 
or proving someone to be upright and ‘ad/. The other possibility is 
to establish by evidence that the transmitter is unreliable, or that his 
uprightness and ‘addla is unproven. This is referred to as al-jarh which 
literally means wounding. The methods by which a/-yjarh is invoked 
and established are more rigorous than what is usually required in 
ta ‘dil. The ‘ulama’ of hadith have often confirmed the transmitter of 
hadith to be acceptable and upright without actually inquiring into 
the detailed grounds of their conclusions. To establish the reliability 
of a person may be due to numerous reasons which may be difficult 
to elaborate. For otherwise the validator (mu ‘dil) may be saying things 
such as “he did not do this, did not tell a lie, he did do such and 
such” and the list may become lengthy. Yet validation, or ta “dil, is 
not accepted if it is too vague. Thus if a validator does not identify 
the narrator and simply writes that “a reliable person informed me,” 
it is not enough, although according to a minority view, this may be 
acceptable from a prominent scholar. 

As for the question whether validation or impugnment is acceptable 
from only one, or from a minimum of two persons, there is an opinion 
to the effect that like testimony in judicial disputes, the minimum 
requirement here too is affirmation by two persons. But the correct 
view is that jarh or ta‘dil can both be proven by the affirmation of 
one person. 

As for the terminology that is used in ta ‘dil, some ‘ulama’, 
including Ibn al-Salah and Ibn Abi Hatim al-Razi (d. 327 H), have 
used slightly different expressions to the six that are listed below. If 
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someone approves of a narrator in words such as ‘thiga’ or ‘mutqin’ 
(reliable, firm), his report is acceptable. Approval is also indicated by 
words such as ‘thabtun, hujjatun’ (proof, strong evidence), and even 
more so if words such as ‘hafiz’ and ‘dabit’? (retentive, unwavering) 
are used. These expressions indicate the first degree of ta ‘dil, whereas 
expressions such as ‘saduq’ and ‘salih al-hadith’ (fit to be a hadith 
narrator) and ‘/a-ba’sa bihi’ (no objection) tend to come next.’ 
Impugnment, or a/-jarf, is also verified by the use of terms and 
expressions as will presently be discussed. In the case of jarh, it is 
necessary, as already noted, that a reference is made to the grounds 
or causes of jarh. People tend to vary in their assessment of what they 
may regard to be a valid ground of jarh, but even here, there has been a 
tendency toward avoidance of detail in specifying the grounds of a/-jarh. 
The ‘ulama’ have often made brief statements that “so and so is weak 
(da if) or matrik (abandoned)” and the like without giving much detail. 
Brief comments of this type often fell short of explaining or specifying 
the grounds of jarh, but they succeeded nevertheless in casting doubt 
on the reliability of their subjects.” Hadith critics are also noted for 
having paid attention to what may be called profane mubahat, such 
as indulgence in jokes, eating on public thoroughfares, playing chess, 
listening to music, or playing a musical instrument. It is known that a 
narrator’s indulgence in music and chess hardly failed to disqualify him 
from being a narrator of hadith. It is of interest to note that al-Khatib 
al-Baghdadi has a chapter in A/-Kifaya in which he elaborates on what 
is not suitable nor valid to be considered as a ground for jarh." 
Pursuit of pernicious innovation (bid‘a) and indulgence in 
capricious opinion (Aam4) also counted as grounds of a/-jarh. When 
a narrator of hadith became known for these, or known for fraudulent 
dealings and dishonesty in financial transactions, his report did not 
fail to be downgraded or abandoned.” There has been a tendency on 
the other hand of taking a lenient view of any weakness that might 
have been noted concerning well-known figures whose uprightness 
had become common knowledge. The ‘adda/a, for example, of the 
leading Imams of jurisprudence, al-Awza i (d. 157), ‘Ali b. al-Madini 
(d. 234), Yahya b. Ma ‘in (d. 233) and others was taken for granted and 
was hardly, if ever, questioned. Another tendency to be noted in the 
discussion of al-jarh wa’l-ta ‘dil is that the higher links in the chain 
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of transmission, who were closer to the source, were given greater 
credibility and recognition than the lower links. The scholars of hadith 
thus tended to scrutinise reports by their contemporaries or narrators of 
later generations more stringently compared to, for example, narrators 
who belonged to the tabi ‘in or even the tabi‘ tabi ‘in. 

Yahya b. Ma ‘in has specified four qualities in a narrator of hadith, 
namely truthfulness, willingness to authenticate hadith, abandonment 
of pernicious innovations (a/-bida‘), and avoidance of grave sins (a/- 
kaba’ir). As for the truthfulness of a narrator or his avoidance of sin, it 
is generally acknowledged that no one is totally clear of sin and if one 
were to require total probity, no one is likely to qualify. It is also agreed 
that hadith is not accepted from those who indulge in criminality and 
transgression. God Most High has ordained acceptance of reports by 
an upright person and rejection thereof by a transgressor.'* There are 
clear statements in the hadith of the Prophet on the identification of a 
number of sins into grave sins, but these ahddith are not exclusive. In 
one hadith, the Prophet has warned the believers of seven devastating 
sins (al-sab‘ al-mibiqat). The Companions then asked as to what were 
they and the Prophet, peace be on him, said that they were “associating 
another deity with God, sorcery, slaying a life that God has made 
sacrosanct except in the cause of justice, usury, devouring the property 
of orphans, staying away from jihad, and slanderous accusation of 
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In another hadith on the same subject, it is provided that “the 
gravest of all sins before God on the Day of Resurrection is association 
with Him, slaying a believer without a just cause, escape from jihad in 


the way of God, and renunciation by one’s parents.”” 
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A similar hadith on the subject of grave sins adds one more, 
namely false testimony (shahddat al-zir)."” To this list, the ‘ulama’ 
of hadith have added drinking, sodomy, fraud and other prescribed 
offences when they are proven by the testimony of two just witnesses." 
Anyone who has deliberately lied concerning a hadith or is involved in 
forgery is disqualified for ever and may never be admitted again even if 
he repents and corrects himself.” As for repentance from other major 
sins, it may qualify the repenter again when his sincerity and good 
conduct becomes known and established beyond doubt.” 

When a reliable person narrates a hadith from an equally reliable 
person and then the latter denies it in definite expressions such as “I 
did not narrate it, or he lied,” or the like, then there would be a clash of 
two decisive statements, one of affirmation and the other of negation. 
Negation prevails in this case and the hadith concerning affirmation is 
rejected. But if the teacher in question merely says “I do not recognise 
this, or I do not remember,” this does not amount to impugnment and 
the hadith is also not rejected because of it.”! 

When someone narrates a hadith and subsequently forgets what 
he narrated, this does not amount to impugnment of himself and the 
hadith he had narrated is also not affected by his forgetfulness. This is 
the position of the majority of the ‘“u/amd’ of hadith, with the exception 
of the Hanafis who have rejected a hadith on this very ground. This 
was the hadith of Sulayman b. Misa from al-Zuhri —“Urwa — ‘A’isha 
from the Prophet: “When a woman concludes a marriage without the 
permission of her guardian, her nikah is null and void ...”. 
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Ibn Jurayj has said concerning this hadith that he asked al-Zuhri 
about it but he did not recognise the hadith. The correct view is, 
however, that of the majority as many learned authorities are known 
to have narrated a hadith and then forgot their earlier report. People 
do tend to forget and this by itself does not amount to impugnment 
of either the person or of the hadith he had narrated.” 

As for a narrator who charges a fee for transmitting hadith, some 
‘ulama’ of hadith have considered this as a ground of impugnment. 
Ibn al-Salah confirmed this and wrote that Ahmad b. Hanbal and Aba 
Hatim al-Razi have also held the same view. According to a minority 
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view attributed to some scholars, including Aba Ishaq al-Shirazi, 
charging a fee in this case is like charging a fee for teaching the Qur’an, 
which is not objectionable, especially for someone who may be in need 
of earning a fee. But even so, charging a fee for transmitting hadith 
of the Prophet is considered demeaning of the integrity and muri’a 
of a person.” 

The methods that were applied in hadith criticism were clearly 
focused on the reliability of the narrator. To accept a hadith according 
to the criteria of hadith criticism, it is not sufficient for the text to 
be accurate and sound but that it should also be transmitted by an 
upright ‘ad/ person of undisputed credibility. The issue at stake is not, 
in other words, the narrator’s accuracy and care in receiving, retaining 
and then transmitting the hadith but also his upright character and 
‘adala. Individual narrators naturally varied in their abilities and 
attitudes. To ascertain these, the ‘w/amd’ developed a set of criteria that 
enabled the grading of hadith transmitters initially on the binary scale 
of impugnment a/-jarh and validation al-ta‘dil, each of which were 
then sub-divided into six sub-headings, or ranks, known respectively 
as the grades of validation maratib al-ta ‘dil, and grades of impugnment 
maratib al+arh. There were attempts at the use of uniform terminology 
for grading purposes, which tended to vary somewhat in the works 
of various authors and it has evidently taken time for a measure of 
uniformity to develop. Ibn Hajar al-“Asqalani (773-852 H) has rendered 
the relevant terminology as follows: 


1. The Companions who stand at the highest point on the scale of 
ta “dil. 

2. Thigat Dabitun: Unwaveringly trustworthy, accepted beyond 
question. 

3. Thigat: trustworthy and retentive, inspiring confidence. 

4. Sadiq: truthful (the word mutgin is sometimes used by other 
writers as an equivalent). 

5. Sadiq yahim: truthful but prone to making mistakes. 

6. Magbil: accepted; occasionally the phrase in-sha’ Allah (God 
willing) is added. What it means is that there is no proof why his 
report should not be accepted. The word /ayyin (of little weight) 
is also occasionally used. 
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Al-Nawawi and Ibn al-Salah have recorded a four-point scale in a 
descending order of probity, each of which consists of several terms. The 
first rank is identified by the following six terms: thiga (trustworthy), 
mutgin (firm), thabtun (of proven record), hujja (proof), ‘adlun hafizun 
(upright and retentive), and dabitun (retentive). The second rank is 
identified by sadiq (truthful), mahal al-sidg (inclined to truth), /a@ ba’sa 
bihi (no objection). These three terms imply a second ranking next 
to the six terms above as they do not indicate the retentiveness (a/- 
dabt) quality of the narrator. The third rank of probity is identified 
by the use of the term shaykhun, that is an acceptable transmitter but 
that one may need to look into his report and not to readily accept it. 
This is equivalent to sadiiq yahim in al-‘Asqalani’s terminology, which 
we earlier identified as truthful but prone to indulging in untruth 
(wahm) and making mistakes. The fourth and last rank in this scale is 
identified by the phrase sa/th al-hadith (fit to transmit hadith but should 
be verified). This is said to be equivalent to the last point, that is saduq, 
or magbil in-sha’ Allah in al-‘Asqalani’s terminology.” 

The probity (‘adala) of a person is established by his good 
reputation and acceptance of his hadith by the ‘u/amd’ and scholars, 
or when the latter speak well of the narrator, praise him, and express 
confidence in his work. Leading figures such as Imams Malik, Shafi 
and Ibn Hanbal, Sufyan al-Thawri, Yahya b. Ma ‘in, ‘Ali al-Madini 
and many others have established a reputation of ‘add/a to an extent 
that they stand beyond questioning and challenge. Many of them have 
in turn spoken well of the work of others or else have impugned and 
denounced them as being unreliable.” 


The six grades of impugnment or a/-jarh are: 

1. Majhul al-hal: whose integrity is unknown, but there is nothing 
negative about him. As a general rule, obscurity (jahdla) is 
overruled when two upright individuals are known to have 
accepted the report of one who would otherwise be classified as 
majhul al-hal. The word mastur (hidden) is occasionally employed 
as an equivalent. 

2. Daf: weak, in the sense that no scholar has given him any credit 
and some have openly spoken against him. 
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3. Majhal: unknown, obscure, no more than one person has narrated 
from him, and the person has little to his credit that can be 
said. 

4. Matrik: abandoned, mainly because someone reliable has 
discredited him. The abandoned person also fails to qualify the 
prerequisites of uprightness. 

5. Muttaham bi’l-kadhib: accused of lying and forgery. 

6. Khadhdhab (liar), or wadda‘ (forger). 


Al-Nawawi uses a four-point scale of evaluation that implies 
degrees of weakness in the trustworthiness of a narrator. The first of 
these is /ayyin al-hadith (of little weight) which does not necessarily 
imply that the hadith is totally rejected yet it does imply impugnment 
of a type that represents a blemish in uprightness (‘adala) of the 
person concerned. The second expression is /aysa bi-qamiyyin (not 
strong by any means) which is a degree below /ayyin, yet hadith 
narrated by this type may still be considered and upheld subject to 
verification. This is followed by da [if al-hadith (weak in the narration 
of hadith) which is a degree below that of /aysa bi-qamiyyin, yet still not 
totally rejected. And lastly, the terms matrik al-hadith (abandoned), 
wahi (careless, superficial) and kadhdhab (liar). When these are used 
in the impugnment of a narrator, his hadith is totally rejected and 
abandoned.” 

These grades were mostly followed by earlier scholars, but some 
degree of laxity in their application had been noted in the works of 
the scholars of later ages. Many have used additional expressions for, 
and within, each grade. Scholars preceding al-‘Asqalani have often 
used different terms for grading but were generally assiduous in their 
assessment.” 

Should there be conflicting information concerning a narrator of 
hadith, some of which qualifies him to be reliable and the rest does 
not, the evidence on al-jarh takes priority over the evidence on a/- 
ta ‘dil. But if the negative evidence only relates to an earlier part of the 
narrator’s life and he is subsequently known to have become upright 
and reliable, then his narration may be accepted. It is important to note 
that in situations of uncertainty such as this, greater attention will be 
paid to the grounds/reasons that are given for impugnment rather than 
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validation. Although the evidence in support of a/-jarh takes priority 
over that of a/-ta‘dil, but if the number of validators exceed those 
of impugners, then validation may take priority over impugnment. 
The safer position, as Ibn al-Salah points out, is still the first one, 
which is supported by the majority, namely that jarh takes priority 
over ta “dil.” 

When a reliable person reports from another reliable person and 
later denies it himself or overrules what he had earlier reported, this is 
not exactly a form of jarh but the effect is similar in that two positions, 
one positive and the other negative have come about, and the latter 
therefore takes priority over the former. Forgetfulness is also not a form 
of jarh and therefore one who forgets what he has reported earlier and 
denies it because of forgetfulness — this does not invalidate the hadith 
according to the majority, except for a group of the Hanafis who do 
consider this as a form of impugnment. The correct view here is that 
of the majority as instances are noted when prominent scholars have 
forgotten hadith, or comments on its narrator, which they had earlier 
rendered or confirmed.” 

The ‘ulamda’ have differed as to the admissibility of impugnment 
and validation without any reference to the grounds thereof. Whereas 
some have considered specification of the grounds necessary in both 
validation and impugnment, others maintain this to be a requirement 
of validation but not of impugnment. According to yet another view, 
specifying the cause or ground of one’s assessment is necessary in 
impugnment but not in validation. The correct view is that explanation 
of causes is not a requirement in validation but it is of impugnment. 
Impugnment is thus unacceptable without a clear reference to its cause 
simply because people tend to differ as to what they may or may not 
consider to be a ground for impugnment. This view is upheld by Ibn 
Ma in, Ibn al-Salah, and al-Nawawi among others, whereas al-Khatib 
al-Baghdadi has identified it as the madhhab of all the leading scholars 
of hadith. It is thus unacceptable to judge a narrator to be weak, or 
unreliable, without explaining the ground of his weakness.” 

Ibn Hajar al-‘Asqalani has held that impugnment without 
explanation is unacceptable concerning a person who is considered 
upright by even a single learned scholar of hadith. For once a person 
is validated he retains that qualification unless it is set aside by clear 
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evidence. It is generally known that the leading Imams of hadith do not 
validate nor impugn a person unless they are assured of the grounds of 
their assessment. This is also confirmed by al-Dhahabi who went on 
record to say that “never have two learned scholars of hadith validated 
a weak narrator nor have they impugned a reliable one.” Abt Shahba 
who quoted both al-Dhahabi and Ibn Hajar has observed that Ibn 
Hajar’s position represents a mature stage of developments in hadith 
sciences on this.*! 

Moreover, validation is unacceptable even from a reliable authority 
without naming of the person concerned. Thus if a reliable figure 
narrates hadith from “a trustworthy person (a/-thiqa)” whom he does 
not mention by name, his validation is not acceptable, as it is possible 
that the same person is not considered trustworthy by someone else 
who might know of a ground of impugnment concerning the same 
anonymous “thiga”.” Narration of hadith from a person by an upright 
narrator without mentioning that person’s name does not amount 
to validation (ta ‘di/) either. An exception to this is made, however, 
concerning well-known authorities who are known to have narrated 
hadith only from reliable persons.* 

There is a difference of opinion as to whether impugnment and 
validation is acceptable from only one person or two. Those who 
maintain that two persons constitute the necessary minimum to 
establish an assessment on one side or the other do so by analogy to the 
testimony of witnesses. The correct view is, however, that impugnment 
and validation by one person is acceptable in the narration of hadith, 
a view which has prevailed among the ‘u/amd’ of hadith.* 

When a reliable person narrates hadith from someone whom he 
has mentioned by name, this by itself does not amount to validation 
of the person so named, although some have held that it does amount 
to validation. The correct position is, however, the first one, for it is 
impermissible in principle to narrate hadith from a person who may 
not pass the test of probity (‘add/a) and narration by itself does not 
establish his ‘adala.*° 

Among the grounds of impugnment that some scholars have listed 
are (1) attribution of lies and false reports to the Prophet and narrating 
something from him which no reliable person has verified; (2) suspicion 
of lying especially concerning someone who has a reputation of telling 
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lies even if he is not specifically known to have lied concerning a hadith; 
(3) reputation for making frequent errors; (4) when one is known for 
neglect and oversight (ghafla); (5) sinful conduct whether consisting 
of words or action that falls short of unbelief (u/r); (6) when one 
is known for incredulity and imaginary indulgence (ahm) contrary 
to truth; (7) disagreement with reliable authorities and narrators; (8) 
obscurity in regard to personal identification or in regard to uprightness; 
(9) advocacy of pernicious innovation (bid‘a) consisting of views and 
beliefs that are contrary to well-known precedent owing to confusion 
and doubt but not to hostility and arrogance; and (10) bad memory 
of the kind that gives rise to doubt whether the person is accurate or 
the opposite thereof. 

Hadith scholars are in agreement as to the permissibility of what 
may amount to backbiting (gfzba) in the context of impugnment. 
Although ghiba is normally forbidden, it is permitted on grounds 
of necessity in this context, for it would otherwise be difficult to 
distinguish the truthful from the liar and the upright from the 
transgressor. The same exemption from ghiba is granted, on the basis 
of general consensus (ijmd‘) with regard to witnesses before the courts 
of justice. The purpose in both cases is to protect the community 
against harm and to avail them of the best means that would uncover 
the truth and avert indulgence in falsehood and evil.” 

Validation and impugnment are only acceptable from persons who 
are knowledgeable of this subject to a degree that inspires confidence 
in their ability and insight. The person who validates or impugns 
narrators of hadith must be dedicated to truth and act in the capacity 
of a judge of high integrity. The majority of hadith scholars have 
held that impugnment by a learned and upright person is acceptable 
even without any further explanation as to its grounds, but that such 
explanation is necessary in the event where impugnment is attempted 
by a commoner (‘dmmi). It is thus reported that when the Imam al- 
Shafi learned that someone had impugned another, he enquired into 
the grounds of his accusation. The man said that he saw the accused 
urinating in a standing position. The Imam then asked as to what did 
that have to do with impugnment, to which the man replied that the 
urine would splash onto his clothes and praying in such clothes became 
questionable. The Imam then asked the man whether he had actually 
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seen the accused praying in those clothes, to which the man said ‘no’. 
The Imam then said that a learned man would not impugn another on 
weak grounds such as this.* 


Some Examples of Impugnment (al-Zarh) 


As a result of the efforts at developing the criteria of impugnment, 
the leading scholars of hadith were able to apply them to particular 
transmitters and their reports as the following illustrations indicate. 


1. A hadith narrator, Ahmad b. al-Hasan b. al-Qasim b. Samura al- 
Kafi died in Egypt in 262 H; al-Daraqutni and others said concerning 
him that he was “matruk” and Ibn Hibban said he was a liar “kadhdhab’’. 
A so-called hadith that is reported by him from Waki‘, from Sufyan, 
from Ibn Jurayj, from ‘Amr b. Dinar from Ibn “Abbas, labelled as 
a marfu (elevated) hadith, has it that “on the Day of Resurrection 
a caller will call from beneath the Throne (‘arsh) and will mention 
the names of Aba Bakr, ‘Umar, ‘Uthman and ‘Ali.” This report was 
consequently isolated and abandoned. 


2. Another hadith transmitter of the third century, Ahmad b. Badil 
al-Kafi al-Qadi (d. 286), was evaluated and discredited by al-Nasa’i (d. 
302) by the phrase “/a ba’sa bihi” (of little weight), whereas Ahmad 
b. “Abd Allah Ibn ‘Adi (d. 365/976) said of him that he transmitted 
hadith from Hafs b. Ghiyath and others that were known to be weak 
and unacceptable. 


3. Ahmad b. ‘Abd al-Jabbar al-‘Atarudi (d. 272 H) who has 
reported hadith from persons such as Abi Bakr, Ibn “Abbas and others, 
has generally been considered to be weak. Al-Daraqutni (d. 385 H) said 
of him as “/a ba’sa bihi” and Ibn Abi Hatim al-Razi (d. 327/938) said 
of him that he is “not strong — /aysa bi’l-qawi?”, whereas Ibn ‘Adi (d. 
315) said that the reason he is considered as weak is that he did not 
meet the people from whom he narrated hadith although the hadith he 
reported are not necessarily condemned “munkaran” as such.” 
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4, Habib b. Abi Habib (d. 280 H) whose father’s name is Zariq or 
some said to be Marztiq Abt Muhammad al-Misri. Ahmad b. Hanbal 
(d. 241) said of him that he was “unreliable — /aysa bi-thiqa”, whereas 
Abia Dawid went so far as to say that he was “the greatest of liars — 
akdhab al-nas”. Abt: Hatim al-Razi said that he ostentatiously narrated 
hadith from his nephew al-Zuhri which he actually fabricated. Ibn ‘Adi 
(d. 315) said that virtually all of his ahadith were forgeries. Ibn Hibban 
said concerning him that he attributed hadith to reliable people and 
chains of transmitters, such as Malik — Nafi‘— Ibn “Umar which were 
forgeries. One such forgery by him was the so-called hadith: “The 
beauty of this world would be lost as of the year 225 H.” 


5. Another name among the hadith transmitters of the early third 
century was that of Hajjaj b. Nusayrat al-Fasatiti of Basra (d. 214 H). 
This person was evaluated by Ya ‘qiib b. Shayba who said that he asked 
Yahya b. Ma ‘in about him and he said that he was “sadag — truthful” 
but that some had expressed doubt as to his reliability especially 
concerning hadith he narrated from Shu ‘ba. ‘Ali Ibn al-Madini said 
of him that “his hadith is dismissed — dhahaba hadithuhu” whereas 
Abt Hatim al-Razi, Abi Dawid, and al-Nasa’i have considered him 
weak and said that his hadith was abandoned. Al-Bukhari said that 
many remained silent concerning Hajjaj, “sakata ‘anhu,” whereas Ibn 
Hibban mentioned him among the thiqat.” 

The ‘ulamda’ of hadith have on the whole classified as weak hadith 
the work of someone who is regarded as being of doubtful reliability. 
They have not, in other words, given the benefit of doubt to weak 
transmitters unless they found evidence that supported the work of the 
individual concerned through some other and more reliable channels. 


[o9 ] Hidden Defects I 
‘[lal al-Hadith 


THE ‘ulama’ of hadith have designated “ilal al-hadith as 
a separate branch of hadith studies. The discussion here is primarily 
concerned with the study of defects of a less than obvious type in 
hadith, defects that often escape the naked eye in that they may be 
present in a hadith even if the hadith appears to be otherwise intact.’ 
A defect (“i//a) may relate either to isndd, such as elevating a suspended 
hadith (raf al-mamqif) or connecting a disconnected hadith (ittisal 
al-mursal), or to the subject matter (matn) such as a subtle change 
of a word, superfluous addition or insertion of words that do not 
belong to the text, known as :drdj, and insertion sometimes of one 
hadith into another (idkhal hadith fi hadith), or indeed the “illa may 
relate to both the text and the ssnad. The defects are often related 
to the isnad and detecting them often begins with the verification of 
the manifest conditions of a sahih hadith. A defect is often suspected 
when there is something odd about the zsmad, which may be due to its 
variance with other reports or criticism it might have invoked from 
others. The method that the ‘u/amd’ have applied in order to detect the 
“lla in hadith is to look into all the relevant information concerning 
a particular hadith and ascertain discrepancies therein and then to 
verify the reliability or otherwise of the transmitter who comes under 
suspicion. The defects are often such that only the expert would be 
likely to detect them.’ Al-Hakim al-Nisabiari (321-405 AH) has stated 
that the focus of attention in this branch of the hadith studies is not 
on hadith which clearly falls under the rejected (mardiud) category, nor 
is impugnment (a/-jarh) of concern to “ilal (al-hadith), for a rejected 
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hadith is usually set aside and abandoned. Rather, in ‘/al al-hadith 
one often looks into the works of reliable narrators who might have 
themselves failed to notice the defect in the hadith they have narrated. 
‘Ilal al-hadith basically looks into the retentiveness, comprehension, 
and knowledge (al-hifz, al-fahm, al-ma‘rifa) of the qualified narrators 
of hadith.* Because of its sensitivity and refinement, the ‘u/amd’ of 
hadith have often considered ‘i/al al-hadith as the most meticulous 
and worthwhile of all the hadith sciences, and one who masters it is 
often compared to a keen craftsman who can distinguish the pure from 
the adulterated by dent of valuable experience.’ To illustrate this, it 
is noted that when the isnad of a hadith combines transmitters from 
different places, such as when a Madinese transmits a hadith from one 
who resided in Kufa, this often gave rise to suspicion. 

The ‘ulama’ have spoken at length about ‘i/a/ al-hadith and some 
have written specialised works on the subject. The focus is often on 
the skill, reliability, and knowledge of the narrators, their personal 
details, works, contacts and teachers. The earliest known work on 
“lal al-hadith is that of Yahya b. Ma in (158-233 H) bearing the title 
Al-Tarikh Wa’l-‘Tlal; followed by Imam Ahmad b. Hanbal’s (164-241 
H), ‘Mal al-hadith; Al-‘Tlal by Muhammad Ibn ‘Isa al-Tirmidhi (209- 
279 H), and many others.’ 

Numerous examples of defective hadith have been recorded. To 
give one or two brief examples, it is provided in a hadith, narrated by 
Yiinus, from al-Zuhri, from Salim, from Ibn ‘Umar from the Prophet 
who said: “One who captures one unit of the Friday or other prayers, 
has captured the whole”. 

Abia Hatim al-Razi has stated that this hadith is defective both 
in respect of transmission and subject matter. The correct names in 
the chain of transmitters (from al-Zuhri upwards) are al-Zuhri, from 
Abi Salama, from Abi Hurayra, from the Prophet, and also the word 
“Friday” in the text is superfluous. The correct rendering of the text 
therefore is “Whoever captures one rak ‘a of (a congregational) prayer 
has captured (all of) it”. 

The defect (‘i//a) of this hadith has thus been located in both the 
subject matter and the isnad.° 

Another example of a defective hadith is as follows: Abi ‘Abd 
Allah Muhammad reported from Ahmad b. Muhammad b. ‘Isa — Abi 
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Hudhayfa — Zuhayr b. Muhammad b. “Uthman b. Sulayman — from 
his father who heard the Prophet, peace be on him, reciting the Sura 
al-Tur in the Maghrib prayer (this is contrary to normal practice 
of silent recitation). Al-Nisabiri has identified three defects in this 
hadith: firstly that ‘Uthman’s last name is “Ibn Abi Sulayman”, and 
not ““Uthman Ibn Sulayman”, second that “Uthman reported it “from 
Nafi‘ b. Jubayr, from his father”, and third that Sulayman’s father did 
not hear anything from the Prophet as he never saw the Prophet.’ 
Hidden defects of this kind are not infrequently found in the works 
of even senior scholars who often discuss a hadith without noticing 
the defects therein. It is always recommendable for the transmitter 
and critic to expose and explain any hidden defect that they know 
in a hadith. Al-Hakim al-Nisabiri identified ten different varieties 
of ‘ilal, which will presently be reviewed, but has in the meantime 
mentioned that he only mentioned some varieties, or grounds, of “ila/ 
and that in reality the ways in which ‘i//a can find its way to a hadith 
cannot be exclusively enumerated nor defined. But the ‘u/amda’ have not 
neglected the subject and most of these have, in fact, been identified 
and exposed from early times by scholars such as ‘Abd al-Rahman 
b. Abi Hatim al-Razi (d. 327 H), ‘T/al al-Hadith, and ‘Ali b. “Umar 
al-Daraqutni (d. 385), AL ‘Tlal al-Warida fi’l-Ahadith al-Nabawiyya, 
and many others. The ‘u/amda’ of hadith have also considered certain 
works such as the three collections of al-Tabarani, namely, 4/-Kadir, 
Al-Amsat, and Al-Saghir, Daraqutni’s work ALA/frad, compilations of 
hadith by al-Khatib al-Baghdadi, and Abii Nu ‘aym al-Isfahani’s Hilyat 
al-Awliya’ wa Tabagat al-Asfiya’ to contain many a weak hadith and 
should therefore not be relied upon.’ 

To illustrate a defect that relates only to the text or matn, one 
may refer to a hadith, recorded by al-Bukhari, in which the Prophet 
said in response to some news that had broken out in Madina that 
considerable wealth had arrived from the collection of poll-tax (jizya) 
in Bahrain. The following day when the Prophet ended his morning 
prayer in congregation, the attendants had apparently expected an 
announcement over the distribution of those assets. The Prophet then 
said: 
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By God! I do not fear poverty for you. I only fear that when this 
material world has been opened to you, as was opened to those who 
came before you, it may distract you from the right path, just as it 
distracted them (fa-tulhikum kama alhathum). 


In another version of the same hadith the last three words have 
been recorded as fatuhlikukum kama ahlakathum (it will destroy you 
as it destroyed them).’ 

It has been suggested that a Companion who might have been 
closer to the Prophet on that occasion had heard this phrase differently 
to the one standing a little farther away, as the two phrases sounded very 
similar and their meanings could also equally fit into the context." 

For an example of an ‘i//a that is detected in the isndd, one may 
refer to a hadith narrated by Ya ‘la b. “Ubayd al-Tanafusi, from Sufyan 
al-Thawri, from ‘Amr b. Dinar, from Ibn ‘Umar, from the Prophet 
that “The buyer and seller have the option to (retract their agreement) 
until they part company”. 

Other scholars have reported the same hadith from the associates 
of Sufyan al-Thawri, including Abi Nu‘aym al-Fadl b. Dakin, 
Muhammad b. Yusuf al-Faryabi and Mukhlid b. Yazid. It has been 
discovered that Ya ‘la had mistakenly recorded ‘Amr b. Dinar, instead 
of ‘Abd Allah b. Dinar. There is no defect in the text of the hadith." 

Another example of ‘i//a in the isndd is the hadith narrated by 
Misa b. ‘Uqba, from Suhayl b. Abi Salih, from his father, from Abi 
Hurayra that the Prophet, peace be on him, said: “One who sits in a 
meeting where he speaks excessively, he should say before he leaves 
the meeting ‘praise be to God, there is no god but Allah, I seek your 
pardon and I repent’; if he recites this, God would grant him pardon 
for all of his misgivings in that meeting.” Al-Hakim al-Nisaburi wrote 
concerning this hadith: One day Imam Muslim visited his mentor, 
Imam al-Bukhari, and asked him concerning this hadith, to which the 
learned al-Bukhari replied “it is an elegant hadith and it is the only 
one that I know of concerning this subject, except for the fact that it 
is defective (ma ‘lal): Misa b. Isma ‘Ql narrated it from Wuhayb, from 
Suhayl, from ‘Awn b. ‘Abd Allah... which means that the hadith in 
question is a statement of ‘Awn b. ‘Abd Allah and not of the Messenger 
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of God. This is a preferable reading as it also appears that Misa b. 
“‘Ugba has not actually heard it from Suhayl.”” 


Moreover, al-Hakim al-Nisaburi also gives the following instances 
of defective (ma ‘lil) hadiths: 


a. where a mursal (disconnected) hadith is partially joined by a 
musnad (complete isnad) hadith thus ending a mursal with a musnad. An 
example of this is the hadith narrated by Abt Qulaba that the Prophet 
said: “The most compassionate of my wmma is Abi Bakr, and the most 
stringent in God’s religion is ‘Umar; the most truly modest is ‘Uthman; 
the most literate is Ubayy b. Ka ‘b; and the most knowledgeable on halal 
and haram is Mu ‘adh b. Jabal. Verily every umma has a trustee and the 
trustee of this wmma is Abi “Ubayda (b. al-Jarrah).” 

The larger part of this hadith is a mursa/ as it is said that Aba 
Qulaba may have heard it from Anas b. Malik but this is uncertain. 
Only the last portion that adds something to the text concerning Abu 
“‘Ubayda is musnad (as known from other reports) and it is a separate 
hadith which is joined to a larger hadith, thus ending a mursa/ with a 
musnad. The separate hadith here is: “Verily every umma has a trustee, 
and the trustee of this wmma is Aba “Ubayda.” 


b. [sndd becomes defective, according to al-Nisabiri, wherein the 
Madinese narrate from Kufians. The doubt here obviously relates to 
distance and location and doubt will persist unless it becomes known that 
the one link travelled to the locality of the other to meet the latter. An 
example of this is the hadith wherein the Prophet has reportedly said: “I 
ask God for forgiveness and repent a hundred times a day.” Al-Nisabiri 
wrote concerning the isndd of this hadith: “It is the type of isnad that 
I would not look into, if I report a hadith, that is. For one who knows 
the conditions of authenticity of hadith would also know that when the 
Madinese narrate from Kufians, they tend to slip (zalaqi).”" 


c. Isnad becomes defective if it omits a link which may be very 
well known, and the fact of its omission is known through another 
chain of isnad concerning the same hadith. An example of this is the 
hadith narrated by Yunus b. Zayd, from Ibn Shihab (al-Zuhri), from 
“Ali b. al-Husayn, from men of the Ansar (rijal min al-Ansar) that one 
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night they were with the Messenger of God “when we saw a comet 
that enlightened the sky...”. 
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Al-Nisabiri wrote that notwithstanding his eminent retention and 
status as a reliable narrator, Yunus b. Zayd unduly condensed the isnad 
of this hadith. The first link in the chain of isndd was Ibn ‘Abbas who 
said that he had heard this hadith “from men of the Ansar”. The hadith 
has been confirmed to be sahih due to the correct information obtained 
concerning the missing link as it has also been reported from al-Zuhri 
by Ibn “Uyayna, Shu ‘ayb, Salih, Awza i and others.” 


d. /snad is defective if the narrator omits a link that may be unknown 
and replaces it with another name so as to make it look more reliable. 
An example of this is the hadith reported by al-Zuhri, from Sufyan 
al-Thawri, from Hajjaj b. Farafisa, “from Yahya b. Kathir, from Aba 
Salama,” from Abi Hurayra that the Prophet said “A believer is dignified 
and generous whereas a transgressor is secretive and ignoble.” 


vail Ck Dalills aS DE oil 
Al-Nisabtri commented that there is a distortion in this isnad 
and it occurs between Hajjaj and Aba Salama. The correct version is 
verified to be “from Hajjaj b. Farafisa, from a man (‘an rajul), from 


Abt Salama ...”. The defective isndd has thus substituted “a man” 
with “Yahya b. Kathir”." 


e. Sometimes the narrator quotes his immediate source, or shaykh, 
who is his contemporary and the two have met, but the narrator has 
not actually heard the particular hadith from him. An example of this is 
the hadith narrated by Yahya b. Kathir, from Anas b. Malik that “when 
the Messenger of God broke his fast in someone’s house, he would say: 
observers of fast opened their fast with you and ate your pure food and 
the angels prayed for you (or peace descended on you).” 


pail: 18 Cus Jal sic bail 13) alsy ate ait due caill yf 
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In this zsndd, it is known from other relevant evidence that although 
Yahya b. Kathir met with Anas he did not hear this particular hadith 
from him." 


f. A hadith may be considered defective due to its report via two 
separate chains of transmission, one of which is elevated (marfa‘) and 
the other suspended (mamgqif). Thus it becomes difficult to establish 
whether it is a hadith proper or the saying of a Companion. An example 
of this is the hadith narrated by Aba Farwa Yazid b. Muhammad, from 
his father, from his grandfather, from A ‘mash, from Aba Sufyan, from 
Jabir that the Prophet peace be on him said “One who laughs during 
prayer must repeat the prayer but need not take a new ablution.” 

This is the elevated version of the hadith wherein Jabir narrated 
from the Prophet. But the same hadith is reported through a second 
isnad in which Aba’ l-Husayn ‘Ali al-Subay i of Kifa narrated it from 
Ibrahim b. ‘Abd Allah al-“Absi, from Waki‘, from A ‘mash, from Aba 
Sufyan who said that “Jabir was asked concerning a person who laughs 
aloud in sa/ah, and he said that only the sa/ah may be repeated but not 
the ablution”.” 

It is quite obvious that defects of this type can easily pass 
unnoticed by readers who are not knowledgeable on the narrators of 
hadith, their contemporaries and the expectation therefore of the place 
of particular narrators in the relevant isnad. Defect (‘i//a) is identified 
when something unexpected or unusual is noted concerning the isndd 
or the actual text of the hadith. 

Instances are also found of plausible additions of a phrase to an 
originally shorter hadith, which phrase either explained the hadith or 
gave additional detail, but was found, upon closer examination, to have 
been added by the narrator himself. There is a hadith, for example, 
wherein Anas b. Malik has stated that he had prayed in congregation 
behind the Prophet, as well as Aba Bakr, ‘Umar and “‘Uthman and they 
all used to start the prayer with the recitation of “a/-hamdu li-llah rabbi 
al-‘alamin and did not recite bismillah al-rahman al-rahim’’. It was later 
found out that the latter portion of the hadith (i.e., and they did not 
recite ...) was not mentioned in the original version of the hadith that 
was transmitted by Anas b. Malik, but was added by other transmitters 
somewhere down the line. Al-Bukhari and Muslim have consequently 
recorded the shorter version of this hadith." 


[ro] Hidden Defects II 
Tadlis al-Hadith 


TADLIS literally means concealment, especially in reference 
to a fault that a merchant does not reveal in order to sell his goods. 
It is the verbal noun of da/asa which originally means the mixing of 
light and dark colours. Zad/is is usually attempted by one who knows 
what he chooses not to reveal and remains silent. The ‘u/amda’ of hadith 
have used tadlis somewhat technically in reference to a transmitter who 
has narrated a hadith from an authority whom he met but from whom 
he did not learn that particular hadith, but learned it from someone 
else going through the same authority. It also refers to a narrator who 
was a contemporary of his immediate source but has not met him, yet 
he makes out as if he did. At other times, the narrator, who might or 
might not have met with his immediate source uses a term which can 
imply both direct and indirect learning. In such situations, the narrator 
tends to avoid using such terms as “so and so informed, or spoke to 
me” and uses terms such as “so and so said, or it is reported from 
so and so”. Note for example, the hadith which reads: “Aba “Awana 
narrated (rama Abi ‘Awana) from A‘mash, from Ibrahim al-Taymi, 
from his father, from Aba Dharr that the Prophet, peace be on him, 
said ...” Aba ‘Awana then went on record to say that he asked A ‘mash 
whether he heard the hadith in question from Ibrahim. To this A ‘mash 
answered that he actually heard it from Hakim ibn Jubayr who quoted 
Ibrahim. A‘mash had thus concealed his direct source, but the fact 
that he actually declared so when he was asked about it exposes the 
concealed element and effectively changes the Muda/las into a Mursal.' 
This form of concealment is known as tadlis al-isnad, or hiding some 
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weakness in the isuad, as opposed to concealment in the identification 
of the teachers, or tadl/is al-shuyikh, wherein the transmitter has used 
a scholar’s name which was not commonly known, instead of using 
the name for which he was well known. The transmitter may have 
used the first name of his authority, or an appellation, or a description 
of some kind, which somehow fails to clearly identify his source. An 
example of this is the report by one Aba Bakr b. Mujahid al-Muqr’’ 
who narrated from “‘Abd Allah b. Abi ‘Abd Allah”, by which he meant 
Abu Dawid, the author of Sunan Abi Dawid, but Aba Dawid was 
hardly well known by this appellation (kunya) of his. Another variety of 
tadlis al-shuyukh occurs when the transmitter exaggerates in the praise 
of his teacher and refers to him by such terms as a/-hafiz al-dabit, al- 
‘allama al-thabit, etc., which may be less than accurate. A similar tad/is 
can be seen with reference to places, such as mentioning the name of a 
village without mentioning the nearest city or country, or using a name 
that could apply to different places. An example of this is the use by 
al-Khatib al-Baghdadi of “so and so from Ma-Wara al-Nahr reported” 
by which he simply meant the other side of the river Tigris. Such 
ambiguities have occurred occasionally in the reports of people who 
had not travelled widely in search of the hadith, as opposed to those 
who had, but made out as if they had. This situation was obviously 
encountered frequently, so much so that Ibn Hajar has given it the 
name ‘tadlis al-bilad’ (concealment of cities).? 

The ‘ulamda’ have strongly condemned tadlis of the first type 
and have spoken disapprovingly of the second, although they have 
disagreed in their acceptance/rejection of hadith in which tadlis 
might have occurred. The ‘u/ama’ have often equated tadlis al-isnad 
with lying and have disqualified the person committing it from the 
transmission of hadith, even when committted only once. At times 
words and expressions that the transmitter has used are such that can 
equally imply direct or indirect hearing, and this creates ambiguity, 
but it is often read in the light of the general reputation and record of 
the transmitter so as to determine the reliability of his report. Reports 
that contain ¢ad/is are generally suspect, yet in the more milder cases 
of tadlis, scholars do not disqualify the transmitter altogether and 
tend to accept only those of his reports in which the words used are 
indicative of direct hearing from the source. To give an example, one 
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of al-Zuhri’s reliable pupils, Sufyan b. “Uyayna (107-198) transmitted 
a hadith from him saying gala al-Zuhri (al-Zuhri reported, or al-Zuhri 
said), and he was asked the question, by one ‘Ali b. Khashram, whether 
he heard that particular hadith from al-Zuhri; he remained silent but 
Khashram repeated the question to which the reply came “No, I did 
not hear it from al-Zuhri, nor from the one who heard it from al-Zuhri, 
I heard it from ‘Abd al-Razzaq, from Ma ‘mar, from al-Zuhri”. As it 
is generally known, the two Sufydns, namely Sufydn b. “‘Uyayna and 
Sufyan al-Thawri, both well-known and reliable figures, are associated 
with this kind of dubious usage of words, but the ‘u/ama’ of hadith 
have still accepted their reports. This is because the two Sufyans are 
otherwise known to be reliable and have usually transmitted hadith 
from trustworthy narrators; their version of tad/is, especially that of 
Sufyan al-Thawri, is often said to consist of little more than a use of 
appellation for the first or full name, and the ambiguity is generally 
ignored.’ This kind of tad/is is also known in the narrations of such 
other personalities among the tabi ‘tin as Qatada, Hasan al-Basri and 
A ‘mash, and even the prominent Companion, Ibn ‘Abbas, for the latter 
had heard only a handful of ahadith directly from the Prophet and 
heard the rest from fellow Companions, and yet he often quoted the 
Prophet directly. But once again these are not discredited altogether as 
the ambiguity is considered to be slight on the whole when seen in the 
light of their generally acknowledged integrity and accomplishment. 
The collections of both al-Bukhari and Muslim comprise ahddith 
transmitted by these well-known figures notwithstanding their 
involvement in some mild forms of tadl/is. Some have compared tadlis 
by Companions to Mursal/ hadith, which should actually be classified 
as Mursal. Be that as it may, Subhi al-Salih is right in saying perhaps 
that few narrators of hadith were able to avoid tad/is altogether in all 
respects. The traces of tad/is that are found in al-Bukhari and Muslim 
are often said to consist of mild forms of ambiguity in the use of words 
and concern the precise import of expressions such as ‘haddathan@ and 
‘akhbarana@ as to whether they might conceal the difference between 
direct and indirect hearing. It is probable, however, that al-Bukhari 
and Muslim may have ignored such levels of uncertainty on account 
of the sound reputation and reliability of the persons that might have 
been implicated in tadlis. 
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Some critics have drawn a distinction between Mudallas and 
the type of Mursal known as Mursal Khafi (hidden Mursa/) in that 
the Mudallas involves transmission of hadith from someone who is 
known to the transmitter and the two have met or that they were 
contemporaries but who have not communicated concerning the hadith 
at issue, yet it is made out as if they had. Mursal Khafi on the other 
hand involves a missing link and the likelihood therefore that the two 
were contemporaries but have not met nor spoken to one another. 
Mursal Khafi differs from Mursa/ in that Mursal consists of a broken 
link at the level of the Companion and there is no concealment in it 
whereas Mursal Khafi consists of a noted broken link at a lower level 
and it is concealed. Al-Khatib al-Baghdadi held that it is the element 
of concealment which distinguishes the Mudallas from Mursal Khafi. 
When a person transmits hadith from another and makes out that 
he heard the hadith directly from him and then it turns out that this 
was not the case, or that he intentionally conceals the name of his 
immediate source, this is tad/is. This is different from Mursal, which 
is not likely to involve concealment but it does involve omission. A 
Mursal, in other words, does not involve tadlis but tadlis may on the 
other hand involve irsa/, that is, jumping the link, or omission. This 
may explain why the ‘w/amda’ disapprove of tad/is much more strongly 
than they do of irsa/. When tadlis is committed by someone who is not 
known to be reliable (i.e. thiga), it must be abandoned.* 

Various reasons have been detected for tadlis, some of which 
are more objectionable than others. 7ad/is may sometimes be due to 
a certain amount of confusion on the part of a transmitter who has 
heard many things from his immediate source and cannot distinguish 
with clarity exactly what he had heard, so he uses a word that is 
less than categorical on the fact of direct hearing and thus falls into 
tadlis. The transmitter may also happen to be a more senior person 
than his immediate source and may thus be reluctant to quote him 
clearly and refers to him instead by a name other than what he is 
commonly known by, or some such description for which he is not well 
known. Sometimes the transmitter, who has quoted another person 
on numerous other occasions, may refer to him vaguely so as to show 
that he has transmitted hadith from more than one teacher or shaykh. 
Tadlis may also involve an attempt to hide one particularly weak link 
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in an otherwise reliable isnad. And lastly a certain ambiguity in tad/is 
may be due to a desire on the part of the transmitter to make out that 
he had travelled widely or met with more scholars than he actually did 
in his search for the hadith of the Prophet.’ 

The ‘ulama’ of hadith have written at length on transmitters of 
hadith who have committed tad/is and their detailed investigations have 
led them to grade these individuals into four categories of concealers 
(mudallisin) ranging from those who committed tadl/is rarely but were 
otherwise trustworthy, to those who only left out the names and details 
of well-known figures, and then those who left out the names of weak 
and unknown links, and finally those who did this and were weak 
narrators themselves. As a general rule, transmission from these last 
two groups of people is rejected altogether, but narration of the first 
two grades in the four-point scale may be accepted unless there is 
specific evidence to suggest otherwise. There is general agreement as 
to the disqualification absolutely of the perpetrator of tadlis al-isnad in 
which a weak link is deliberately omitted. Some ‘u/amd’ have also held 
that the ensuing disqualification is permanent, whereas others have 
held that hadith which is clear of tad/is may be accepted from one who 
has committed tad/is previously provided there is no ambiguity of any 
kind in his report and the person is otherwise upright. This is the view 
of the majority of the leading madhahib, including the Shafi ‘s.° 

A branch of the hadith literature which relates closely to some 
aspects of tadlis is knowledge of the names of hadith transmitters 
who are known by different names (ma ‘rifatu ma dhukira bi-asma’ aw 
sifat mukhtalifa). For example, Salim Aba “Abd Allah al-Madini, who 
narrated hadith from Aba Hurayra, Aba Sa id al-Khudri and ‘A’isha 
is known by no less than eight other variations of the same basic name, 
including Salim Mawla Malik b. Aws, Salim Aba ‘Abd Allah al-Dawsi, 
Salim Mawli Daws, Aba ‘Abd Allah Mawla Shaddad and others. Ibn 
al-Jawzi has noted that this name has been rendered in fifty variations 
or more and this has given rise to numerous instances of tadlis.’ 


[11] Conflict in Hadith 
Mukhtalif al-Hadith 


THIS branch of the hadith studies, which is also known as 
mushkil al-hadith' (the difficult in hadith) is concerned with the study 
of conflict in ahadith and proposes methods by which to reconcile 
them. In the event of an apparent conflict which can be resolved by 
recourse to interpretation (¢a’wi/), the latter is often attempted through 
the application of the rules of takhsis, that is, particularisation of the 
general, or whenever appropriate, by qualifying the absolute (taqyid 
al-mutlaqg). A conflict may also be resolved by attempting reconciliation 
(al-jam‘ wa’l-tawfiq), or by providing factual information so as to 
distinguish the context and application of each hadith with the purpose 
of retaining both and applying each in their respective capacity. This 
area of hadith studies is also concerned with clarification of the meaning 
of difficult and unfamiliar terms and expressions in hadith even when 
there are no other conflicting hadith. This is why the expression ‘mushkil 
al-haditl’ is sometimes preferred to ‘mukhtalif al-hadith as the former 
can include conflict in hadith as well as hadith which is not in conflict 
with any other hadith but difficult nevertheless to comprehend. The 
difficulty in mushkil al-hadith may also be due to an apparent conflict 
between a hadith and a Qur’anic text, or with human experience and 
natural sciences. We still retain the more commonly applied term 
(i.e. mukhtalif al-hadith) here with a reminder perhaps that the term 
‘conflict’ is used in rather a loose sense and in reference sometimes 
to cases that do not strictly amount to a conflict situation. Resolving 
conflict and clarifying difficulties in hadith is admittedly not a facile 
task and the effort often involves a combination of the knowledge of 
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jigh and hadith. If two hadiths cannot be reconciled by recourse to the 
rules of interpretation, then one may be given preference over the other 
and in this way at least one of them will be upheld, if not both. 

Mukhtalif al-hadith is concerned exclusively with valid hadith of 
the Sahih and Hasan varieties but not with hadith that is spurious and 
weak, which would not merit serious attention anyway. This branch 
of the hadith studies is concerned, in other words, with hadith that 
commands acceptance but is difficult to understand owing to conflict 
with other equally persuasive evidence either within or outside the 
hadith. Moreover, Mukhtalif al-hadith is concerned with two types of 
conflicting ahdadith: firstly when they can be reconciled, and secondly 
when they cannot. The first of these may be illustrated in the two 
ahadith which follow: 


¢ When the water reaches (the height of) two qu//as, it does not carry 
dirt.’ 


Cu) aay al guild ela) ab 13) 


¢ God created water clean and will not make it unclean unless there 
is a change in its taste, colour or smell.’ 


Aish gj 4eeb pd Lie Y) 4 aad |p gg clall ail ala 
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There is an apparent conflict here which can be resolved by 
recourse to particularisation of the general. The first hadith declares 
water clean when it reaches a certain height (regardless of any change 
in its colour and taste). The second hadith declares that water is clean 
(below the level of two quilas) so long as there is no change in its 
attributes of cleanliness. Each of the two hadiths operates as a specifier 
over the other and the conflict therein is resolved. 

The second of the two possibilities envisaged of conflicting 
ahadith is when they cannot be reconciled with one another, and this 
also occurs in one or the other of the following two varieties. (a) When 
it is possible to identify a chronological order between the two hadiths, 
in which case the rules of abrogation (naskh) will apply to them and 
the one will abrogate the other. Some examples of this are found in 
our discussion of abrogation in hadith in a separate section below. 
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(b) When a chronological order between the two conflicting hadiths 
cannot be ascertained, in which case recourse will be made to the rules 
of preference (a/-tarjih) to determine which of the two is stronger and 
therefore preferable. There are numerous grounds of tarjih, most of 
which refer, in the context of hadith, to the strength and reliability of 
its narrator, and to the clarity and strength of the wording of hadith. 
In his Zadrib al-Rawi, al-Suyiti has discussed the grounds of tarjih 
under seven main headings which are then subdivided into numerous 
sub-varieties that reach altogether to one hundred and nine grounds 
on which a/-tarjih may be attempted. I do not propose to discuss all 
of these here but will refer to some aspects thereof. 


The principal grounds of preference that al-Suyuti has discussed 
are: 


1. Conditions of the narrators, which refer to a variety of factors such 
as the knowledge of the narrators, their ages, their retentiveness, 
and their number (if there be many), proximity or otherwise to 
the source, and the manner in which the narrator received the 
information himself and then transmitted it to others and so forth. 
If one of the two conflicting hadiths is proven to be stronger on 
any of these grounds, it may be given preference. 

2. The actual words and expressions (whether sami ‘tu, haddathani, 
haddathana, etc.) and clarity of the language that the narrator has 
used which might indicate preferability and strength. 

3. Whether the narration is verbatim or conceptual, and whether the 
hadith actually refers to its own rationale and “i/la. 

4. Preference by reference to time and place — the Madinese hadith is 
given preference to the Makki, and the hadith itself may sometimes 
indicate the time and place of its origin. 

5. Preference by reference to the wording of the hadith: the specific 
is preferable to the general, the literal to the metaphorical, the one 
that expounds its cause to the one that does not, the explicit to 
the implicit, the verbal (gaw/i) to the actual (f'‘/), the longer text 
to the shorter and so forth. 

6. Preference by reference to the ruling: prohibition takes preference 
over permissibility, and one that omits punishment or liability to 
the one that imposes it. 
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7. Preference by reference to external factors: hadith which complies 
with the Qur’4n or other ahdadith is preferred to the one that 
does not. The practice of the Companions is also a point of 
consideration, and so is the extraction of hadith by al-Bukhari 
and Muslim and so forth. 


In the event where preference is totally unfeasible, then the ‘u/amda’ 
advise suspension (a/-tamagquf) which means that the conflict prevails 
and no action is taken in either direction. The four courses of action 
that are thus envisaged consist of (1) reconciliation and retention 
(al-jam‘) whenever possible; (2) abrogation when this is ascertained; 
(3) preference; and (4) suspension. There is some disagreement as 
to whether abrogation should be the second or the last recourse, 
but al-‘Asqalani and al-Suyiti have opted for the order that is here 
presented.* 

Ever since the time of the Companions, the ‘u/amd’ throughout the 
ages have tried to remove difficulties and conflicts in hadith by recourse 
to interpretation and gtihad. The scholars of hadith were particularly 
challenged by the doubts and controversies expressed by sectarian 
movements, such as the Mu ‘tazila and the Kharijites, concerning the 
import and meaning of some ahddith. Imam Shafi (d. 204) was the 
first to write a book, entitled [khtilaf al-Hadith, which appeared on 
the margin of the seventh volume of his Kitab al-Umm. It is not an 
exhaustive work on the subject, but it provided a set of guidelines 
on methods of reconciliation and preference of conflicting hadith. A 
more extensive work on the subject is 7a’wil Makhtalif al-Hadith by 
Muhammad b. ‘Abd Allah b. Muslim b. Qutayba al-Dayniri (d. 271). 
The author has, in this work, engaged in disputation with those who 
were over-critical of the AA/ al-Hadith and sought to widen the scope 
of conflict in hadith by highlighting spurious conflicts and aspects 
of conflict that were more apparent rather than real. Ibn Qutayba 
addressed the alleged conflicts in hadith, attempted reconciliation 
between them, and succeeded in providing effective responses to many 
of the Mu ‘tazilite claims. Many others have written on the subject 
and some ‘ulama’ have considered this branch of the hadith studies 
as “one of the most important, such that no learned scholar or ‘alim, 
whichever group he may belong to, can afford to neglect... It involves 
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development of special acumen attained by scholars who are learned in 
hadith, figh and usual al-figh.”* Another authoritative work on the subject 
is Mushkil al-Athar by Abii Ja ‘far Ahmad b. Muhammad al-Tahhawi 
(d. 321 H) in four volumes, a later edition of which was published in 
India in 1333 H. Aba Bakr Muhammad b. al-Hasan al-Isfahani’s (d. 
406), Mushkil al-Hadith wa Bayanuh is also well known. 

Some of the early partisan movements such as the Kharijites, the 
Shi ‘a, the Qadariyya and the Murji’a have quoted hadith in support of 
their views and doctrines often at the expense of other often divergent 
evidence in the hadith. When two ahddith are quoted by the two sides, 
there is often an apparent conflict which may take a great deal of 
explanation to reach an understanding over issues. I do not propose 
to engage the reader in minute details of this but will merely give the 
general outline of an example as follows: 


The Kharijites have quoted in support of their viewpoints the 
following two ahadith: 
1. A group of my wmma will continue to be defenders of the 
truth and will not be harmed by the opposition of those who 
oppose them. 
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2. Put your swords on your shoulders and then let your strength 
be shown in your number. 
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The first hadith evidently envisages defence of truth through 
rational evidence and persuasion, whereas the second speaks of recourse 
to military methods. 

Those who argued against this militant posture advised adherence 
to the community and quoted in support the following ahadith: 


« You are to follow the community, for God Almighty’s 
(protective) hand is with them. 
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¢ One who boycotts the community even by the measure of a 
span truly severs his bond with Islam. 
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The explanation to justify peaceful methods of defence or recourse 
to militarism and war may thus be sought in the true merit and value 
of the cause which is pursued. The question to ask may be whether 
the cause or principle for which one fights merits such a course of 
action in the first place. 

Controversy has also arisen over the correct meaning of the hadith 
which Ibn Maja has recorded on the authority of Aba Sa ‘id al-Khudri, 
and al-Tabarani from ‘“Ubada b. al-Samit, wherein the Prophet has 
said in a supplication. 


O My Lord! Help me live as a pauper, let me die as a pauper, and 
resurrect me among the paupers.° 
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This hadith is considered to be in apparent conflict with the 
Prophet’s frequent denunciation of poverty, and also his other 
supplications in which he sought refuge from God against the evils of 
poverty. A hadith has thus been recorded on the authority of ‘A’isha 
wherein “the Prophet, peace be on him, prayed to God against the evil 
of poverty (/itnat al-faqr), 
loves His servant who is affluent, pious, and modest. 
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These and similar other sayings of the Prophet have led some to 
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and said on another occasion that “God 


098 


reject his earlier quoted hadith which apparently presented a conflict 
situation. Al-Qaradawi who has referred to many of these instances has 
observed, and also quoted other commentators, to the effect that the 
correct meaning of poverty in the first hadith is modesty and humility 
and not poverty in its literal sense. How can the literal meaning be 
upheld in the face of the Qur’anic address wherein God Most High 
shows His favour to the Prophet Muhammad by saying “... and He 
found you poor and made you affluent” (al-Duha, 93:8)? 
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Noted here is also the hadith wherein the Prophet drew a parallel 
between poverty of disbelief: “O Lord, I seek Thy refuge from disbelief 
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and poverty. 
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The reality of all this is reflected in the fact that the Prophet lived 
a lifestyle of humility and shunned arrogance and pomp that was in 
vogue in Persian and Roman courts of his time. 

Moreover, there is a hadith that Aba. Dawid has recorded on the 
authority of Umm Salama which prohibits women from looking at 
men, but the hadith has been rejected due to conflict of evidence. The 
hadith in question provides: 

Umm Salama, may God be pleased with her, said: I was with the 

Messenger of God when Maymina was also present, at which 

time Ibn Maktim turned up, and this was after we were ordered 

to practice veiling. So the Prophet told us to “hide from him”. We 

said, O Messenger of God! Is he not blind? He can neither see nor 

recognise us! Then the Prophet said “Are you blind too then? Can 

you not see him?””” 


Notwithstanding this being graded as a Sahih hadith, it is noted 
that one person in its chain of isndd, namely Nabhan the mam/a (freed 
slave) of Umm Salama is obscure and has been classified as among the 
weak (a/-du‘afa’). Besides, this hadith is in conflict with the evidence 
recorded by both al-Bukhari and Muslim which implies permissibility 
of a woman looking at a stranger." 

Thus according to a hadith, which al-Bukhari has recorded: The 
Prophet told Fatima bint Qays after her divorce became final, to 
“observe your waiting period in the house of Ibn Umm Maktim, for 
he is a blind man, you may be changing your clothes but he would not 


be able to see you.”” 
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According to another hadith which both al-Bukhari and Muslim 
have recorded, ‘A’isha has said that “The Prophet was screening me 
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with his mantle on me while I was watching the Abyssinians playing 


in the courtyard of the mosque.”” 
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Al-Bukhari has also placed this hadith under the heading “Chapter 
on a woman’s looking at the Habash and the like of them without 
suspicion.”'* While speaking in support of this latter position, al- 
Qaradawi has also quoted the views of the author of 7afsir al-Qurtubi 
and Qadi ‘Iyad al-Yahsubi to the effect that it is permissible for a 
woman to look at a stranger or inspect what a man is doing; what 
is not permitted however, is when viewing takes place in a lacivious 
context. 

As already noted, a part of the disagreement that has arisen 
concerning the meaning of some ahadith is due to a tendency among 
the scholars and jurists to stick to the literal meaning of words and 
expressions even on occasions when a metaphorical meaning would 
seem preferable. There are numerous instances of departure from 
the literal to metaphorical meanings of words in the Qur’an and the 
position is no different in the Sunna.'° Some differences of opinion 
have arisen on this especially with reference to the attributes of God 
Most High and the precise meaning of activities or references that God 
has occasionally recorded of His own illustrious self. Some of these 
difficulties, but not all, can be removed in the understanding of such 
expressions in the Qur’an and the Sunna by recourse to allegorical 
interpretation and metaphorical readings of the relevant words and 
sentences. We shall give more examples of this later, but it will be noted 
here that disagreement concerning the meaning of hadith is known to 
have arisen between the Companions themselves. An example of this 
is the hadith (of the cat) which Imam Ahmad b. Hanbal and others 
have recorded on the authority of “Alqama. 

We were with ‘A’isha when Aba Hurayra arrived and ‘A’isha 

told him: Are you the one who reported the hadith that ‘a woman 

was tortured concerning a cat that she had kept in captivity and 


refused to feed or water the cat?’ To this he said “I heard it from 
the Prophet”. Then she said: Did you know who that woman was? 
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The woman who did so was a disbeliever. For a believer is much too 
honoured by God Most High to let him be tortured for the sake of 
a cat. When you speak concerning the Prophet, you must be careful 


as to what you are saying.” 


Al-Qaradawi has quoted this episode and noted that in her critique 
of Aba Hurayra, ‘A’isha, may God be pleased with them both, did 
not give due credit to Aba Hurayra’s hadith and her analysis of it was 
also somewhat questionable. “May God bless ‘A’isha for her neglect of 
something that lies at the very heart of Islam”. The punishment due 
to that woman was because of her callousness to let a weak animal die 
of hunger and thus her failure to show mercy. The principle that is 
upheld in the hadith is of utmost importance “so much so that it makes 
Muslims proud to subscribe to a high standard of humanitarian value, 
one that demands care and compassion for all animals.” Al-Qaradawi 
went on to refer to another hadith which confirms the one that Aba 
Hurayra had narrated. According to this additional hadith God Most 
High granted forgiveness to an otherwise unruly woman for her act of 
compassion in giving water to a dog that was suffering from thirst." 

Moreover, Abt Hurayra’s hadith concerning the cat has also been 
narrated by another Companion, ‘Abd Allah b. ‘Umar, which both al- 
Bukhari and Muslim have recorded as follows: 

A woman was punished concerning a cat, which she kept in captivity 

until the cat died of hunger. So she was sent to Hell. God Most 

High said to her, you did not feed the cat nor watered her while 


you tied her, nor did you send her out so that she could feed herself 
from the cast over of the earth.” 
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To further illustrate the metaphorical in hadith and difficulty that 
it may entail, we refer to a hadith, recorded by both al-Bukhari and 
Muslim, on the authority of “Abd Allah b. “Umar that the Prophet, 
peace be on him, said: 


When the people of Paradise reside in Paradise, and those of Hell in 
Hell, then death is brought forward until it stands between Paradise 
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and Hell, and then it is slaughtered. A caller will then call out: O 
people of Paradise! there shall be no death anymore; O people of 
Hell! there shall be no death anymore. The people of Paradise will 
exceedingly rejoice whereas the people of Hell will be saddened 
further.” 


It is reported in another hadith on the authority of Aba Sa ‘id 
al-Khudri that “death will, on the Day of Resurrection, be brought in 
the form of a pretty sheep ...”” 

How is the former hadith to be understood? How is death 
slaughtered or killed; and how does death itself, in other words, die? 
Some Mu ‘tazila commentators have underscored the difficulty here by 
saying that death is an attribute (“arad) which has no physical existence 
or corpus (jism) and the one does not change into the other. How can 
an attribute be slaughtered? Others have doubted the authenticity of 
this hadith and sidelined it altogether, and still others have said that 
the reference here is to the custodian (mutawailz) of death. There is also 
an opinion that denounces all of this as unwarranted extrapolation that 
seems to question God’s unbounded power over all things. Then it is 
noted that all of this disagreement is caused by a refusal to read a simple 
metaphorical meaning in the hadith which is that God will bring death 
to an end.” But even this view is questioned by Ahmad Muhammad 
Shakir who says that in the matter of the unseen (ghaybiyyat) it is 
superfluous to resort to metaphorical interpretation; one should retain 
the literal meaning and leave it at that, and that nothing is beyond 
God’s ability and power.” 

For another example of the metaphorical we may review the 
following hadith: 

God Most High created the creation and when He finished it, the 

womb rose and said: this is (or I am) the place of refuge for one 

who avoids severing the ties of kinship. God Most High said “Yes. 

Are you not pleased that I get close to one who gets close to you, 

and I sever ties with one who severs you?” The womb said yes, and 

God confirmed: It (this favour) is granted to you ...”” 
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Is the reference to ‘womb’ here figurative or literal? — is a question 
over which commentators have differed, and there is evidence to the 
effect that the literal meaning is not meant. 

Al-Qaradawi has quoted Qadi ‘Iyad and Tafsir al-Qurtubi to this 
effect and has himself observed that this type of shift from the literal to 
metaphorical (Majazi7) meaning poses no issue, despite the somewhat 
more involved debate that has arisen over the place of the figurative 
in the Qur’an and the Sunna. Ibn Taymiyya has gone on record to 
deny the occurrence of the metaphorical in the Qur’an and hadith. 
Al-Qaradawi has referred to Ibn Taymiyya but added that what Ibn 
‘Taymiyya had meant was to close the door on the excesses of allegories 
in the essence and attributes of God Most High. This may be justified 
to some extent but not the totally negative attitude that Ibn Taymiyya 
has taken over the issue of the Majazi in the Qur’an.* 

Even Ibn Hazm al-Zahiri, whose literalist approach to the reading 
of the text has earned him the name ‘Zahiri’, has not denied the 
occurrence of the metaphorical in the Qur’an and the Sunna. Ibn Hazm 
went on to give the following two examples in support of his views: 
one of these is the hadith which reads that “The Nile, Euphrates, 
Sayhun and Jayhin are the rivers of Paradise,” and the other where 
the Prophet said that “There is a garden from the gardens of Paradise 
between my house and my pulpit.” 
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Ibn Hazm then comments that only the ignorant would hold on 
to the literal meaning of these, and it should be obvious in each case 
that metaphorical language has been used. “Rivers from Paradise” 
underscore the benefit that is derived from these rivers, and “a garden 
from Paradise” is meant to underscore the superiority of that particular 
place in that praying therein rewards one with Paradise.” 

Yet the ‘w/amd’ have warned against indulgence in figurative 
interpretations and advised that only when the literal approach fails, 
one may resort to the metaphorical. Instances have been noted of 
unwarranted departure from the literal to the metaphorical reading 
of hadith, including the hadith, for example, which instructed the 
believer to: 
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Wake up for suhir (pre-dawn meal in Ramadan), for there is 
blessing in the suhdr.”’ 
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It is then said metaphorically that ‘swhar’ in this hadith means 
prayer and asking for forgiveness (i.e. a/-istighfar) at that time rather 
then eating a meal as such. This is unnecessary and represents an 
unwarranted departure from the literal meaning as there are several 
other ahadith in support of the same. 

Another and even more remote interpretation of hadith may 
be said to be the one that some modern commentators have given 
concerning the references to “al-Masth al-Dayal” who will appear 
before the return to earth of Jesus Christ. Muslims are advised to 
seek God’s protection and help against the evil (fina) of Dayal. Some 
people have advanced the view that references to Daal, in the many 
ahadith where such references are found, imply western culture and 
its influence, which is blind (in one eye, just like the Dajja/!) to the 
idea of spirituality and religion and sees life, the universe, and man as 
purely physical realities. 

Al-Qaradawi has referred to this and has rightly observed that it 
is rather a forced reading of the text and should be avoided. There are 
a large number of ahddith on this subject and also on the return of 
Jesus Christ that bring light and peace to humanity, so much so that 
when put together they become Mutamdtir, and it is hardly acceptable 
to escape from all of this into some metaphorical interpretation that 
simply fails to inspire credibility.” 


Two other hadiths that appear to be in conflict are as follows: 


1. What is watered by rain is liable to one-tenth portion (in 
zakah). ; : 
» pall eLal) Grau Lad 
2. There is no zakah in less than five amsuq. 


The first of these is said to be concerned with produce of dry 
farming land and the second with produce of irrigated land. This is 
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one way of resolving the apparent conflict, and the method here is one 
of interpretation (¢a’wi/). The other way is proposed by recourse to the 
rules of the general (‘“amm) and the specific (khdss). The more specific 
or khass ruling of the second hadith thus makes an exception to the 
general or ‘dmm ruling of the first hadith. This would mean that no 
zakah is imposed on less than five amsugq.” The second hadith thus acts 
as a specifier over the first and both remain applicable as a result. 

Al-Qaradawi has advanced the argument on the other hand, that 
both of the two ahddith above are in disharmony with the Qur’an. For the 
general proclamation of the Qur’an on the subject of zakah on agricultural 
produce does not make exceptions of the sort that are found in these as 
well as some other ahadith. The aya in question thus provides: 


He it is who created gardens with trellises and without, and dates 
and tilth with produce of all kinds, and olives and pomegranates 
similar in kind and different. Eat of their fruits in their seasons, 
but render the dues that are proper on the day that the harvest is 
gathered. (al-An ‘am, 6:141) 
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This verse evidently does not differentiate between foodgrains, 
fruits and other agricultural produce and makes all liable to the payment 
of zakah. Even the hadith which provides that “there is no zakah on 
vegetables” — is considered to be weak. 

According to al-Tirmidhi, “the isndd of this hadith is not sound and 
nothing reliable on this subject has been proven from the Prophet.” 
Al-Qaradawi who has written a voluminous work on zakah discusses 
this subject and questions some of the juristic conclusions, such as 
the one that makes only four categories of foodgrains liable to zakah, 
to be at odds with the Qur’in. How can one say that other fruits 
and vegetables as well as apple gardens, tea plantations, cotton and 
so much more which involve enormous amounts of produce are not 
liable to zakah? This very position, he adds, has led some observers to 
the conclusion that the Islamic taxation system only makes the small 
farmers who grow wheat and barley liable to tax. “It is right for a 
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Muslim,” al-Qaradawi wrote “to stand in the way of any hadith which 
he finds to be in conflict with the clear injunction of the Qur’an and 
finds no other suitable interpretation for it.”*! 

There is also a hadith that appears in Aba Dawid, on the authority 
of Ibn Mas ‘ad, which states, somewhat surprisingly, concerning the 
pre-Islamic practice of female infanticide, that “Both the perpetrator 
of infanticide and its victim are in Hell.”” One can understand the 
verdict of this hadith on the perpetrator of this heinous crime, but 
why is the child condemned to the same predicament? This hadith 
also appears to be in conflict with the Qur’anic dya: “and when the 
female child buried alive is questioned: for what crime was she killed?” 
(al-Takwir, 81:8-9). 
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The hadith at issue is therefore unreliable, and there is no suitable 
interpretation that can actually remove this conflict.’ To give another 
example, we refer to a hadith which both Muslim and Aba Dawid 
have recorded on the authority of Anas b. Malik that a man asked the 
Prophet concerning his deceased father “where is my father?” to which 
the Prophet replied “your father is in Hell,” and when the man was 
walking away, the Prophet called him, to say to him “my father and 
your father are (both) in Hell.”** To this we apply the same analysis 
that was earlier presented concerning a similar hadith that referred to 
the mother of the Prophet. The Prophet’s father ‘Abd Allah and his 
mother Amina died at a time when no message nor scripture had been 
communicated to the inhabitants of Arabia, which means that they 
were not accountable. The hadith verdict that condemns them to Hell 
therefore appears to be unsustainable and in conflict with the Qur’an. 
To give yet another example of a difficult situation we refer to a hadith 
in which the Murji’a have advised a peaceful and pro-status quo attitude 
and quoted the following hadith in support of their viewpoint: 

One who utters /a@ ilaha illa-Allah goes to Paradise. It was asked 


then: Even if he commits theft and adultery! And he (the Prophet) 
said: Even with theft and adultery. 
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The opponents rejected this and quoted the following hadith to 
the contrary: 


The adulterer does not commit adultery while he is a believer and 
the thief does not commit theft while he is a believer. 
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The explanation may be in the figurative language of the hadith in 
both cases — both accentuating the value of true faith. One who has it 
cannot commit such and such, so to speak, and God may still grant him 
success if he repents. The literal meaning is not intended perhaps. A 
certain conflict appears also to exist between the following two ahadith 
one of which provides to the effect that “no contagious infection of 
» and 
another hadith which directs the believers to “run from the leper like 


disease nor bad omen is conveyed without God’s permission, 


you run from a lion.” 
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Both ahadith are accepted and an explanation is provided in that 
diseases are not inherently contageous but when a healthy person mixes 
with one who is infected with the disease, he may catch it. Transmission 
of disease is thus caused by contact and intermingling, and causation 
remains the accepted norm of the laws of God.* 


[12] Unfamiliar Expressions 
in Hadith 
Gharib al-Hadith 


THIS branch of the hadith studies is concerned with odd 
and unfamiliar expressions that are encountered in hadith. When the 
hadith contains rare and difficult expressions, it becomes naturally 
difficult to understand. The ‘u/amd’ have, in fact, encountered unusual 
expressions in the hadith especially after the documentation of hadith 
on a large scale and it is said that the tabi% al-tabi‘tin, that is, the 
third generation of Muslims, were the first to speak on the subject. 
Outlandish elements may be inherent in the meaning of a word or 
words, or it may be due to customary usage and differences in customs 
and dialects. A certain degree of ambiguity and confusion has also 
been caused by contact and literary influence from non-Arab sources, 
especially the Persian language and tradition after the mid-second 
century hijra when such influences began to affect the language and 
culture of the Arabian peninsula. 

Noted in this context is also the nature of the Prophetic mission 
of Muhammad concerning whom it is proclaimed in the Qur’an: “We 
did not send you but as a conveyer of good news and warnings to the 
whole of mankind” (Saba’, 34:28). 
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The mission of the Prophet Muhammad was not confined to the 
Qurayshites of Makka; he had to address and communicate with all the 
tribes of Arabia. Arab tribes had different dialects some of which were 
easy and light whereas others were unfamiliar even to the nearby tribes 
and were not well-known at all. The Bedouins among the Arabs were 
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particularly noted for the use of unfamiliar words and expressions. 
They used to convert, for example, the definite particle “a/” to a single 
letter “mim” and this often sounded unfamiliar and confusing to others. 
This feature of the spoken Arabic in the Arabian peninsula was also 
noted in regard to the text of the Qur’an. As is well-known, the Qur’an 
was compiled into a single volume during the time of the first Caliph 
Abia Bakr, but then it was variously rendered and pronounced in the 
“seven dialects of the Arabs”. These variations became a cause for 
concern strong enough to impress upon the third Caliph ‘Uthman to 
verify the text of the Qur’an once again and then to order the variant 
versions to be destroyed. 

With the arrival of non-Arab people into the Arabian peninsula 
in large numbers following the period of the Companions and the 
Followers, words of non-Arabic origin infiltrated into Arabic and were 
absorbed into the Arabic language, some of which then sounded less 
than familiar to the Arab speakers themselves. The newcomers and 
foreigners on the other hand themselves had difficulty in mastering the 
language of the Qur’an and hadith. Then there came a time when the 
‘ulama’ and scholars of hadith were prompted to address the issue of 
unfamiliar words and expressions which had crept into the corpus of 
hadith. For the vast bulk of hadith was articulated and narrated in the 
words and expressions of the narrators and included among them were 
Arabs and non-Arabs from almost every corner of the Islamic domain. 
The early scholars of hadith took a meticulous attitude toward such 
unfamiliar and difficult words and expressions as they encountered 
in the text of the hadith. It is thus reported that Imam Ahmad b. 
Hanbal was once asked about the precise meaning of a letter of an 
unfamiliar description in a hadith to which he replied: “Ask those 
who are expert in a/-gharib, for | am reluctant to speculate concerning 
the sayings of the Messenger of God”.' One of the experts of Arabic 
language, “Abd al-Malik b. Qurayb al-Asma‘i (d. 216 H) was once 
asked about the meaning of the hadith which simply read “a/-jaru 
ahagqqu bi-saqabthi,”* to which he replied “I do not wish to interpret the 
hadith of the Messenger of God, but the Arabs tend to use ‘a/-saqab’ 
in the sense of “immediately adjacent” (inna al-sagab al-laziq). 

The hadith would thus mean that “the neighbour has a greater 
claim to what is immediately adjoining his property.” 
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The first work that addressed the gharib al-hadith was that of Abi 
“Ubayd Ma‘mar b. al-Muthanna al-Taymi (d. 209 H), a small book 
in which he explained unfamiliar expressions in hadith by reference 
to Islamic or pre-Islamic origins of the words and how they might 
have been used in poetry and prose and the meaning they coveyed in 
the particular hadith in which they occurred. Several works carrying 
the title Gharib al-Hadith were written, including a highly acclaimed 
one by Aba “Ubayd al-Qasim b. Sallam (d. 224) entitled Gharib al- 
Hadith wa’l-Athar, and another by Muhammad b. al-Qasim al-Anbari 
(d. 328). 

Some of these works are better organised than others and deal 
with words and expressions in alphabetical order which makes them 
easier to use. Abii ‘Ubayd’s work is comprehensive as it is said that it 
is the result of forty years of scholarship. Ibn Qutayba ad-Dayniri (d. 
276 H) subsequently wrote his work on Gharib al-Hadith in which he 
supplemented Abii “Ubayd’s work and filled in what was left out of 
Abi “‘Ubayd’s collection. One other work that acquired fame bears the 
title ALNihaya fi Gharib al-Hadith wa’l-Athar, by Majd al-Din Abi’l- 
Sa ‘adat b. al-Athir (d. 606 H). Since this was written at a much later 
date, it has combined and consolidated preceding works on the subject 
and is accepted as a work of reference on gharib al-hadith. Many others 
wrote glosses and commentaries on it. Al-Suyati (d. 911) summarised 
it in his A-Durr al-Nathir Talkhis Nihayat Ibn al-Athir, and there is 
even one which bears the title A/-Kifaya fi Nazm al-Nihaya by Abwl- 
Fida’ Ismail b. Muhammad al-Ba ‘labaki al-Hanbali (d. 785) which 
has turned the Nihdya of Ibn al-Athir into a book of poetry. Arabic 
words such as baha’ (to take pride), abha’ (houses), /abata (to fall, 
also to enjoy), bughaysh (rainfall), hudhayya (tiding, good news) and 
many more such expressions that occur in ahadith are unfamiliar even 
to native speakers of Arabic and the ‘u/amd’ have elaborated on their 
precise meaning.* 

There are basically two ways to explain the unfamiliar expressions 
in hadith, one of which is to look into other ahddith or works of hadith 
by different persons and on different subjects which may help to explain 
the problematic terms. This is the preferable of the two methods. The 
second method is, of course, through recourse to dictionaries, both 
general and specialised, as well as works on the subject of gharib al- 


126 @» A Textbook of Hadith Studies 


hadith. One of the most commonly used works of reference on the 
subject is that of Jar Allah Mahmid al-Zamakhshari, A/-Fa’ig li- 
Gharib al-Hadith.’ A\-Hakim al-Nisabtri has recounted what many 
‘ulama’ before him have said, that God Most High has favoured the 
Muslim umma with four people: with al-Shafi'l who advanced the 
understanding, or figh, of the hadith of the Messenger of God; with 
Aba “Ubayd (Qasim b. Sallam) who explained the ghara’ib (pl. of 
gharib) of the hadith; with Yahya b. Ma ‘in who cleared the hadith of 
the Messenger of God from fabrication and lies; and with Ahmad b. 
Hanbal who remained firm against adversity and hardship (mihna) in 
serving the Messenger of God, peace be on him; without their services, 
Islam would have dissipated. Al-Nisaburi has also spoken in praise of 
similar distinguished services of ‘Ali b. al-Madini and other prominent 
figures in the field.® 

Al-Nisabiri has quoted a number of ahddith in which words 
and phrases of an unfamiliar type occur and he then attempted to 
explain their meaning; he also tried to verify a particular meaning as 
the preferred meaning of the words in question. One such hadith he 
quoted is in reference to a common expression of the Arabs who would 
say “Khabuthat nafs?” (my soul indulged in filth), and the Prophet 
said concerning it “Let none of you say khabuthat nafsi, but say rather 
laqisat nafsi.” This last word is somewhat unfamiliar and it is said to be 
synonymous to “dagat nafsi” (my soul/heart suffocated) apparently in 
reference to a kind of pain or ailment to which it applied. Al-Nisaburi 
has also quoted some words that the Prophet spoke affectionately while 
playing with his grandson al-Husayn, which have been subsequently 
explained by experts in the language. Quoted also is a poem cited by 
“Ali b. Abi Talib which contains unfamiliar words. These too have 
been explained.’ Since these are somewhat technical, quoting them 
here would not serve any good purpose for English readers. 


[13] The Abrogator and 
Abrogated in Hadith 
al-Nasikh wa’l-Mansikh fi’l-Hadith 


THIS is an important yet little understood area of the hadith. 
According to al-Zuhri, even the learned jurists are often unaware of 
the abrogator and abrogated in hadith. Al-Shafi‘i’s understanding 
of this subject and his contribution to it invoked compliments from 
subsequent scholars including the Imam Ahmad b. Hanbal who went 
on record to say that al-Shafii was the one who “taught us the mujmal 
and mufassar (ambiguous and clarified) and the abrogator and abrogated 
in the hadith of the Messenger of God, peace be on him.”! Other 
prominent scholars who wrote on the subject include Ahmad b. Ishaq 
al-Tanakhi (d. 318/930), Muhammad b. Bahr al-Isfahani (d. 332/934), 
“Umar b. Shahin al-Baghdadi (d. 385/995) and Abi Bakr Muhammad 
b. Miisa al-Hamdani (d. 584 H), who wrote ALI tibar fi’l-Nasikh wa’l- 
Mansitkh min al-Athar? 

Abrogation is defined as the removal or suspension of one Shari‘a 
ruling by another, provided that the latter is of a subsequent origin and 
the two rulings are enacted separately from one another. The occasion 
for naskh arises only when there is a clear conflict between two ahadith 
and the conflict between their respective rulings cannot be reconciled 
nor can the one be distinguished from the other in regard to its 
subject matter, time or circumstance. Naskh occurs not only between 
one hadith and another but also between the rulings of the Qur’an 
and those of the hadith. Abrogation, whether in the hadith itself or 
between the Qur’an and hadith, is of relevance mainly to definitive 
rulings especially in the area of the ahkam, as cases of clear conflict in 
this area would have to be resolved prior to enforcement. Since cases of 
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conflict and abrogation between the Qur’an and hadith extend beyond 
the scope strictly of hadith, naskh in its wider sense falls within the 
ambit more of usa/ al-figh than hadith. Naskh is a controversial subject 
and many of the conclusions that have been upheld on it in the works 
of some ‘u/amda’ have been questioned by others. The leading schools 
of Islamic law are also in disagreement over the scope of naskh. Among 
the four leading schools, only the Shafi‘is have attempted to narrow 
down the scope of naskh by holding the view that the Qur’an and the 
Sunna can only abrogate themselves but that they do not abrogate one 
another. More recent research on the subject has on the whole shown 
that the scope of naskh may not be as wide as it was shown in some 
earlier writings on the subject.’ 

As already noted, maskh can occur only in the case of a clear 
conflict between two ahddith. Another prerequisite of naskh is to 
establish a chronological order between the two hadiths and verify that 
the abrogating hadith is of a later origin than the one that it abrogates. 
The subject matter of hadith must also be one that is amenable to 
abrogation: Naskh mainly applies to the akkam and even here the two 
rulings must be decisive and not open to interpretation. Naskh does not 
apply to purely rational subjects nor does it apply to factual statements 
that are in the nature of news and reports. To say that justice is a virtue 
cannot really be abrogated. Similarly one can deny a report but cannot 
abrogate it. These are some of the prerequisites of naskh which must 
be fulfilled before naskh is implemented. 

There are four types of abrogation in hadith. The first of these is 
one that is explicitly known from the saying of the Prophet himself. An 
example of this is the hadith of Burayda which is recorded in Muslim 
that the Prophet, peace be on him, said: “I had forbidden you from 
visiting the graves. You may now visit them.”* 
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The facts of abrogation and the two rulings, one permissive and 
the other prohibitive, as well as the fact that these were separately 
enacted are all clear in the hadith itself, which is why this type of 
abrogation is known as explicit abrogation (a/-naskh al-sarih). 

Another example of this is the hadith reported by Jabir b. ‘Abd 
Allah that the Prophet said: “You may eat what is taken from the sea 
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(below the surface) but do not eat that which moves about above the 
water.” 
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This hadith stands abrogated by another hadith reported by Abia 
Hurayra that a man asked the Prophet: 

O Messenger of God! We go out in the sea and carry with us a little 

water; if we use that water for ablution we would not have enough 

for drinking. Can we make ablution by sea water? The Prophet, 

peace be on him, said to him: “The sea is clean, its water is clean 

and so is the dead of the sea.”* 
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Second, abrogation in hadith may also be known from the saying 
of a Companion rather than the text of the hadith itself. An example 
of this is the hadith reported by Abt Ayyub al-Ansari that the Prophet 
said: “Refresh your ablution after consuming what is changed (cooked) 
by fire”. 
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The hadith stands abrogated, however, by what the Companion 
Jabir b. ‘Abd Allah has said that: The last of the two rulings that is 
known from the Messenger of God, peace be on him, is that ablution 
is not vitiated by consuming food that is changed by fire (or cooked 
by fire).° 
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Another example of this is the hadith narrated by ‘Abd Allah 
b. “Umar that the Prophet, peace be on him, said “The deceased is 
tortured by the weeping of his relatives over his death”. 

This hadith stands abrogated, however, by what the Prophet’s 
widow, ‘A’isha, is reported to have said: “May God bless Aba ‘Abd 
al-Rahman (i.e. Ibn “‘Umar) who has not lied but has forgotten or 
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mistaken that when the Messenger of God passed by a (deceased) 
Jewish woman whose relatives were crying over her, he said: They 
are crying while she is being tortured in her grave” (stating thus two 
separate things, i.e. not that the one had caused the other).’ 

Third, abrogation in hadith may also be known through an 
historical or chronological sequence of events. An example of this is 
the hadith that Shaddad b. Aws narrated from the Prophet to the effect 
that “cupping breaks the fast of both the cupper and the cupped”; 
and another hadith reported by Ibn ‘Abbas that “The Prophet, 
peace be on him, cupped while he was fasting”. The former hadith 
is recorded by Aba Dawid and al-Nasa’i and the latter by al-Bukhari 
and Muslim.$ 
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Imam Shafi‘ has explained that the second hadith has abrogated 
the first. This is because the first hadith is known to have been uttered 
at the time of the conquest of Makka in the year 8 Hijra whereas the 
second was pronounced later in the Farewell Pilgrimage in the year 
10. The ‘w/amda’ are consequently in agreement on the conclusion that 
cupping does not vitiate the fast.’ 

And lastly, abrogation in hadith may be known through general 
consensus (ijmda‘) such as the hadith “one who drinks liquor shall be 
lashed, but if he repeated it four times, he shall be killed”. 
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This hadith is recorded by Aba Dawid and al-Tirmidhi, but it 
stands abrogated as consensus has made known that action is not taken 
on it, and it is abrogated. Ibn Hazm al-Zahiri has taken an exception here 
but al-Nawawi wrote concerning it that “the Zahiriyya disagreement 
does not detract anything from the said ijma‘. In addition, it is known 
that after pronouncing the hadith in question, there was an occasion 
when the Prophet punished a man for drinking on a fourth occasion 
by beating but did not kill him." Although ijmd‘ itself cannot abrogate 
hadith it can nevertheless verify whether abrogation has or has not 
occurred." 
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An area of the hadith literature which is especially helpful and 
relevant to the occurrence or otherwise of abrogation in hadith is the 
asbab wurtd al-hadith, that is, the phenomenology of hadith which 
explain and specify occasions of the occurrence, or pronouncement 
of hadith. One useful work on this subject is that of the Damascene 
Traditionist Ibrahim Muhammad b. Kamal al-Din, also known as Ibn 
Hamza al-Husayni’s (d. 1120 H), A/-Baydn wa’l-Ta ‘vif fi Ashab Wuriid 
al-Hadith al-Sharif, which is alphabetically arranged in reference to 
persons and events. A Syrian edition of this work was published in 
Aleppo in 1329 H and it appears in two volumes. Many works have 
also been written on abrogation generally and on abrogation in hadith 
in particular. An early work on the latter was Nasikh al-Hadith wa 
Mansukhuh authored by al-Hafiz Abt Bakr Muhammad b. al-Athram 
(d. 261) who was a friend of the renowned Imam Ahmad b. Hanbal. 
The work was written in three small booklets and it has survived. 
Another monographic work on the subject that bore the same title 
was Nasikh al-Hadith wa Mansikhuh authored by al-Hafiz Abi Hafs 
‘Umar b. Ahmad al-Baghdadi, known as Ibn Shahin (d. 385 H). A 
more comprehensive work was later written by al-Hafiz Aba Bakr 
Muhammad b. Misa al-Hazimi (d. 584) entitled AI ‘tibar fi’l-Nasikh 
wa’l-Mansitkh min al-Athar.” 


[14] Additional Segments to 
Hadith by Reliable Narrators 


Ziyadat al-Thigat 


TWO different versions of a hadith are sometimes reported 
by two different but reliable narrators, or even by the same narrator at 
different points of time, one of which adds a segment to the shorter 
version or records some kind of variation to the words. The question 
then arises as to the admissibility or otherwise of the additional data 
to the hadith in question. The additional part is more often than not 
reported by one narrator who is reliable and also knowledgeable on 
the subject. 

Two situations are envisaged here, one of which is that the 
additional part to a hadith either opposes the substance of the shorter 
version and stands in conflict with it or that it merely reiterates 
and endorses it. There is basically no problem when the additional 
information confirms totally the existing part, but there are often 
cases where the additional segment, although confirming the shorter 
version, nevertheless, contains a juristic addition or an element which 
may present a minor interference of some kind. 

In the event where the additional part conflicts directly with 
the existing portion of the hadith, the issue will be treated as one 
of conflict and preference (a/-ta‘arud wa’l-tarjih) to which the rules 
that apply to this subject will apply. This would necessitate looking 
into the circumstances and occasions of the two reports, the cause, 
if any, of the addition, and retentiveness of the narrators involved. 
If the addition is by a narrator or narrators who command a greater 
degree of reliability and are known for their care and accuracy in 
transmission compared to those who are associated with the shorter 


Additional Segments to Hadith by Reliable Narrators e¢o 133 


hadith, then the longer version will be upheld and the shorter version 
will be treated as a shadhdh (stray) hadith. If on the other hand, the 
additional elements, whether in the text of the hadith or in its chain of 
transmission, are manifestly odd and isolated and are not supported by 
the much larger number of reported cases of the same hadith, then the 
addition itself will be struck out and ignored. Attention will also be due 
to the occasion or circumstances in which the two versions originated. 
Were the two ahddith uttered at one and the same meeting or occasion 
when the Prophet actually pronounced them or on different occasions? 
If the latter be the case, then a conflict may be less likely to arise and 
both versions may be accepted as they are. But if it is established 
that the different versions originated at one and the same meeting or 
occasion, then the version that is transmitted by more narrators will 
prevail over that which is variantly transmitted by one, provided that 
the former are not known for error and oversight. Consequently the 
additional part of the hadith which is transmitted by a single narrator 
is isolated and rejected for the simple reason that error by one person 
is more likely than by a multitude. But if the single narrator who has 
reported the addition is an eminently reliable person, who is also more 
knowledgeable on the subject, then his version, as noted above, will be 
preferred over the variant report of many who are known for careless 
reporting, although some hadith scholars do not agree with this. 
However, on occasions, the preference of one over the other version 
may be determined on juridical grounds and the greater proximity 
that might be exhibited by one or the other with the Qur’an and the 
relevant principles of Shari‘a.' 

As for the situation where the longer version of the same hadith 
confirms and reiterates the shorter version, two possibilities can arise, 
one of which is where both versions are reported by the same narrator 
who has merely quoted the same hadith but has elaborated it further 
on the subsequent occasion by adding something to it. This situation 
does not present a problem and the longer version is merely regarded 
as an elaboration and does not affect the original hadith. But if the 
longer version of the hadith adds a new point that does not exist in 
the shorter hadith, then the longer hadith is considered as a separate 
hadith that is reported by a reliable narrator, and each part may be 
separately quoted. When the two parts of a hadith are concerned with 
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two different subjects, it is also permissible to quote only the relevant 
part in a context where the other part is left out. This also applies 
to a hadith that may consist of more than two subjects or points.” A 
different scenario obtains, however, in the event where the same narrator 
is known to have cited the longer version of his hadith first and then 
a shorter version on a subsequent occasion. The longer version is to 
be upheld as it is likely that he summarised it later with the assurance 
that he has already delivered the fuller version of the hadith.’ 

An example of hadith wherein the additional segment adds 
something which is however not in conflict with its shorter version 
is the one reported by Muslim through Aba Malik al-Ashja ‘4, from 
Rub ‘i, from Hudhayfa that the Prophet, peace be on him, said 
“.. the earth has all of it been made into a mosque for us, and its soil 
has been purified for us.” 
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Aba Malik b. Tarig al-Ashja‘ is the only one who has narrated 
this hadith with the additional elements at the end, especially the 
reference to the soil “tarbatuha” which is absent in other reports. For 
other narrators including ‘Ubayd Allah b. ‘Umar and Ayyiib who have 
reported it from Nafi‘ from Ibn ‘Umar have reported the same hadith 
without this additional element and reported it simply as “and the 
earth has been made into a mosque for us and purified.” 

As it appears here the additional version does not oppose the 
shorter version of the hadith; both are therefore accepted and this 
is what Imam Malik and Abi Hanifa have also held, and it is the 
correct position. The Shafi‘is and Hanbalis have held on the other 
hand that the additional element brings in an adjective (asf) which 
tends to introduce a change and the rules of tarjih or preference would 
therefore apply. The Hanafis and Malikis maintain that addition of the 
word “turbatuha” (its soil, or dust) merely confirms that the hadith 
refers to the earth “a/-ard”, whereas Imam Shafi and Ibn Hanbal 
read into this addition that it is the soil of the earth rather than all of 
the rest of the earth such as stones, trees and the like that is the focus 
of hadith. Thus it would include ‘soil’ that is carried to a different 
surface, for example. Dry ablution, or tayammum, according to the 
Shafi ‘is and Hanbalis is thus valid only with clean soil. But if the 
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shorter version of the hadith is followed, tayammum would be valid 
on all clean surfaces of the earth.* 

Another example to note here is the hadith, recorded by both al- 
Bukhari and Muslim from ‘Abd Allah b. Mas ‘tid, which is as follows: 

Aba ‘Amr “Uthman b. Ahmad b. al-Sammak reported from Hasan 
b. Mukarram from “Uthman b. ‘Umar from Malik b. Mighwal from 
al-Walid b. al-‘Ayzar, from Aba “Amr al-Shaybani from ‘Abd Allah b. 
Mas ‘iid who said that “I asked the Prophet, peace be on him: what is the 
best of all deeds? And he said “prayer when performed at the beginning 
of its time segment.” Then I asked “then what?” and the Prophet, peace 
be on him, said “struggle in the way of God”; then I said “what else?” 
to which the Prophet replied “being good to one’s parents”. 
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Al-Hakim al-Nisabtri who recorded this hadith wrote that this is 
a well-preserved hadith which a group of leading figures have reported 
from Malik b. Mighwal and also from “Uthman b. ‘Umar, but they do 
not mention the phrase “at the beginning of its time segment”. It is 
only Hasan b. Mukarram (and Bindar b. Bashshar), both of whom are 
trustworthy and knowledgeable (thigatan, fagihan) who have reported 
it with the added elements. Since the additional segment does not 
interfere with the substance of the hadith, it is accepted.’ 

In another illustration that also appears in al-Hakim al-Nisaburi’s 
chapter on ziyadat, Abi ‘Ali al-Hafiz narrated from Ishaq b. Ahmad, 
from Aba Yusuf Muhammad b. Ahmad al-Hajjaj, from ‘Isa b. Yanus 
from Ibn Jurayj from Sulayman b. Misa, from al-Zuhri from “Urwa 
from ‘A’isha, that the Prophet, peace be on him, said: “when a woman 
is married without the permission of her guardian (sa/i) and two 
upright witnesses, her marriage is null and void; if the marriage is 
consummated, she is entitled to the dower, and if there is a dispute, 
then the ruler is the wa/i of one who has no wali.” 
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Al-Nisabiri then wrote that this is a well-preserved (mahfiz) 
hadith from Ibn Jurayj, from Sulayman b. Misa al-Ashdaq from al- 
Zuhri, but the phrase “and two upright witnesses” is not reported by 
anyone else except by Abia ‘Ali al-Hafiz.° It is thus implied that the 
version of hadith without this additional phrase is the verified and 
correct version. 

Addition (ziyadda) can also occur in the isnad of a hadith and the 
nature of the scrutiny that is involved here is similar to one that is 
noted of addition to the text. Credibility is thus given to that version 
which is narrated by a larger number of narrators, and the other 
version is consequently considered odd or isolated. An example of this 
is the hadith, recorded by Muslim, which ‘Abd Allah b. al-Mubarak 
has narrated from Sufyan, from ‘Abd al-Rahman b. Yazid b. Jabir, from 
Busr b. “‘Ubayd Allah, from Abii Idris, from Aba Wathila b. al-Asqa‘ 
from Aba. Murthad al-Ghanawi, that “I heard the Prophet, peace be 
on him, saying: “Do not sit by the graves nor perform prayers toward 
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Ibn al-Salah wrote that the reference to Sufyan in the isndd of 
this hadith is an addition which is a mistake, and so is the reference 
to Abu Idris. As for the former, it appears that a number of reliable 
narrators have quoted this hadith from ‘Abd al-Rahman b. Yazid b. 
Jabir directly and some of them have reported it in words that imply 
direct contact. As for the reference to Abu Idris, it also appears that 
the same group of reliable narrators who reported it from Ibn Jabir 
made no mention of Abu Idris coming in between Busr and Wathila, 
but reported it such that Busr had received it directly from Wathila 
in words that implied direct hearing. Having said this, Ibn al-Salah 
then quotes Aba Hatim al-Razi to the same effect, namely that Ibn 
al-Mubarak has imagined these additional names in the isvdd, and his 
addition is therefore isolated and considered incorrect.* 

Additions and discrepancies that are observed in the isnad, might 
amount to the same hadith having been reported as a Mursal/ by a group 
of narrators whereas only one narrator has rendered is as a Musnad, 
that is hadith with an unbroken isnad. Discrepancies in the isnad 
are, broadly speaking, determined by reference to the same methods 
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which apply to discrepancies in the text. The rules of validation and 
impugnment (a/-jarh wa’l-ta dil) and those which apply to the veracity 
and retentiveness of the narrators would thus be applicable. 

Al-Khatib al-Baghdadi (d. 463 H) has authored a book on the 
subject of additions to hadith bearing the title Kitab al-Tamyiz al- 
Mazid fi Muttasil al-Asanid (Book on distinguishing the additions to 
connected chains of transmission) in which he has identified many 
isnads of this kind. But Ibn al-Salah who has also mentioned this work 
has expressed reservations about some of its conclusions. It is thus 
said that certain iswa@ds which should have been identified as Mursal 
have not been so identified and references to such hadith therefore 
remained inconclusive. Similarly when there is evidence to show that 
direct hearing occurred between the two links in the isna@d, but this 
has not been clearly and consistently stated as such.’ 

In his larger work, A/-Kifaya fi ‘Ilm al-Riwaya, al-Baghdadi has 
quoted several prominent figures including “Abd Allah b. al-Mubarak 
(d. 181) and Yahya b. Ma ‘in (d. 233) who have recommended that in 
the event of doubt as to the accuracy of a longer or a shorter version of 
hadith, one should opt for the shorter version as this would also reduce 
the possibility of error and doubt in rendering the hadith. This is then 
supported by the purport of a hadith which al-Baghdadi and others 
have quoted. It is thus reported that the Prophet said in his Farewell 
pilgrimage: “May God gladden one who heard my speech and did not 
add anything to it and conveyed it to others. May the conveyer then 


deliver it to one who is even more attentive in preserving it.”” 
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Some hadith scholars have held it permissible to shorten a hadith 
which the narrator has narrated in full on a previous occasion but then 
condensed it or recapitulated its purpose and meaning at a reduced 
length. Having quoted these various views, al-Baghdadi then observes 
that it is not permissible to reduce a hadith or omit a part of it if by 
doing so one is likely to truncate the hadith or leave out a ruling, 
condition or provision therein that would undermine the integrity of 
the hadith, especially when it is concerned with religious observances 
and ‘ibddat. When such is the case it becomes obligatory to quote 
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the hadith in full, without any omission or change whatsoever. But if 
the hadith contains two separate parts one of which is not dependent 
on the other, nor is it a condition nor exception thereto, then it is 
permissible for the narrator to cite only the part that is relevant to 
his purpose. When this is the case, the other portion of the hadith 
would to all intents and purposes be treated as a separate hadith. Once 
the complete version of hadith is verified, it becomes permissible to 
summarise it for purposes of brevity. In fact it is reported that Sufyan 
al-Thawri (d. 161) used to do this and summarised a hadith which he 
knew had already been narrated in its entirety. But he did so in such 
a manner that stayed clear of alteration in the purpose and meaning of 
hadith." As for addition of elements to hadith by a reliable narrator, 
al-Baghdadi wrote categorically that it is acceptable regardless of the 
nature of its subject matter, be it concerned with legal rulings (ahkam) 
or outside this sphere, provided that the narrator is “upright, retentive, 
careful and accurate,” and that there is general agreement among hadith 
scholars on this.” It is perfectly understandable, al-Baghdadi added, 
that two or three persons have heard the same hadith and at the point 
of reporting, two of them forgot a certain point in the hadith, which 
the third listener, who happened to be more attentive, remembered 
and reported it with the added elements. It is also possible that of 
the three persons, two suffered loss of concentration due to the late 
hour or fatigue and the like, and only one of them heard the complete 
version; then it is also possible that the other two have missed out on a 
word or a phrase in the same hadith. Some hadith transmitters who are 
reliable have actually gone on record to say that “I heard and retained 
what the rest of us did not,” in which case their version of the report 
is admissible subject to verification.’ It is also possible, al-Baghdadi 
added, that the one and the same narrator had narrated a hadith once 
and then remembered about a word or phrase that he forgot in his 
earlier report, which he then added on a subsequent occasion, when 
he had time to refresh his memory on relevant details. 


[15] Hadith Classification I 
Sahih, Hasan and Daf 


THE grading of hadith transmitters, as noted in the 
previous section on impugnment and validation, enabled the ‘u/amda’ 
to classify the hadith, from the viewpoint of acceptability or otherwise, 
into the three broad categories of Sahih (sound), Hasan (fair) and Da If 
(weak). It may be noted at the outset, however, that these categories 
are less than exclusive and sometimes tend to be overlapping in that 
a particular hadith may qualify for some of the conditions of Sahih 
and some also of Hasan, which is why some scholars have actually 
introduced intervening categories of hadith so that the name reflects 
the overlapping character of the ahdadith that fall in between these 
classifications. 

Hadith is classified as Sahih when its narrators belong to the first 
three classes of narrators. It is defined as a hadith with a continuous 
isnad all the way back to the Prophet, or a Companion, consisting 
of upright persons who also possess retentive memories and whose 
narration is not outlandish (shadhdh) while it is, in the meantime, free 
of both obvious and subtle defects (‘i/a/). The last two requirements 
here are concerned mainly with the text (main) and what it all means 
is that both the zsva@d and main of the hadith are clear of apparent 
uncertainty and doubt. A Sahih hadith must not be outlandish in the 
sense that it does not contradict a reliable hadith that is reported by 
a larger number of transmitters, or even by one transmitter of higher 
authority and ranking.’ Aba Muhammad Husayn al-Baghawi (d. 516 
H) has suggested a more simplified method of identifying Sahih and 
Hasan ahadith. It is thus stated that a hadith is Sahih if it is recorded 


140 @» A Textbook of Hadith Studies 


by both al-Bukhari and Muslim or by one of them, and it is Hasan 
if it is recorded by Aba. Dawid, al-Tirmidhi and others. It is further 
suggested that the best of Sahih ahadith are those that are transmitted 
by the people of Madina.’ Sahih al-Bukhari was the first collection 
of hadith that was exclusively devoted to Sahih hadith. Imam Malik’s 
Muwatta’, although earlier in time, is not given the same ranking as it 
contains Mursal and Maqta‘. Imam Malik has also mixed the sayings 
of Companions with hadith and does not therefore clearly distinguish 
between the Marfi‘ and Mamgqif, whereas al-Bukhari has distinguished 
and isolated the sayings of Companions and Successors and records 
only Marfa‘ hadith under the Sahih category. As for Imam Shafi ‘i’s 
comment who said “I do not know of any book of knowledge greater 
in merit than the book of Malik” — Ibn al-Salah wrote that this was 
said before al-Bukhari and Muslim came into being.’ 

Sahih is also not a monolithic category of hadith as it has been 
divided into several sub-varieties. There are Sahih on which there 
is general agreement (muttafaq ‘alayh) and Sahih on which there is 
disagreement as to whether they should be classified as such. One of the 
well-known classifications of Sahih, as already noted, is focused on al- 
Bukhari and Muslim. The most authoritative of all Sahih is that which 
are recorded by both al-Bukhari and Muslim, followed by those which 
are recorded by al-Bukhari, or by Muslim, alone, then hadith which 
fulfil all of their conditions even if they do not appear in either. This 
is followed by Sahih which fulfils the conditions respectively of either 
al-Bukhari, or of Muslim but which, however, do not appear in either. 
The last of these seven varieties is Sahih that is authenticated by other 
prominent ‘u/amd’, independently, that is, of al-Bukhari and Muslim. 
Geography is also a factor that is considered in determining the relative 
strength of Sahih: Sahih that originates in Madina generally ranks 
highest, then comes Basra, then al-Sham (Syria) and then Kifa.* 

Sahih has been further sub-divided into Sahih li-dhatih, that is 
Sahih in itself, and Sahih li-ghayrih, or Sahih because of some extraneous 
evidence. The former is a hadith which fulfils all the requirements of 
Sahih in that it has an unbroken chain of transmitters all of whom are 
reliable and retentive (dabitun) and it is clear of hidden defects and 
outlandish content. Sahih li-ghayrth also fulfils these requirements, 
except for one, which is that not all of its transmitters are known for 
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retentiveness as occasional errors have been detected in some of their 
reports. It is then possible that the point of weakness on account of 
retentiveness of the narrator is made up for by some other evidence 
that may fall under one or the other of the following three types: 

First, when the same hadith is reported by another chain of 
transmitters wherein all the transmitters are fully qualified. An example 
of this is the hadith transmitted by Muhammad b. ‘Amr from Abi 
Salama from Abi Hurayra from the Prophet, peace be on him, who 
said: “Had it not been for fear of imposing hardship on my wmma, I 
would have ordered them to brush their teeth before every (obligatory) 
prayer.” . a 
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Muhammad b. ‘Amr b. “Algama is well-known for truth and piety 
but not for retentiveness, according to some commentators, whereas 
others have approved of him in every respect. The above hadith thus 
fails to qualify as Sahih in itself and may have been qualified as Hasan, 
had it not been for the fact that it has also been reported by Muhammad 
b. ‘Amr’s teacher, and the latter’s teacher consisting of al-A ‘raj, Sa ‘id 
al-Mugbiri, al-Muqbiri’s father from Abu Hurayra. It is on this basis 
that al-Tirmidhi has recorded this as a Sahih as he has also found an 
additional isndd for it through another Companion, namely Zayd b. 
Khalid and the various chains of isnad thus reinforce one another.’ 

Second, when the hadith in question is generally accepted by the 
‘ulama’, which would, in turn, make up for the point of weakness 
in the transmission and it is elevated to Sahih (li-ghayrih). This 
is because the ‘u/amd’ have known of the point of weakness in its 
transmission, on account of some compromise on retentiveness, but 
have nevertheless accepted it. An example of this is the hadith which 
proclaims concerning the open sea that “Its water is clean and so is its 
(unslaughtered) corpse.” 
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Notwithstanding some weakness in the isvd@d of this hadith, al- 
Bukhari has qualified it as Sahih, and so has al-Tirmidhi. Ibn ‘Abd 
al-Barr has also commented in A/-Istidhkar that the ‘ulamda’ of hadith 
have accepted this as a Sahih hadith. 
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Third, when the hadith in question is in harmony with the Qur’an 
or a principle of Shari‘a, in which case it is elevated to the rank of 
Sahih. This is because the Sunna generally supplements the Qur’an 
and the hadith in question would fit in with the general pattern of the 
relationship of the Swnna with the Qur’an. 

The Sahih collections signify a later stage in the compilation of 
hadith. In its early stages, the hadith compilers simply collected hadith 
of the Prophet without drawing a clear distinction between the Sahih 
and other ahddith, and it was the Imam of hadith, Isma Ql al-Bukhari 
(194-256 H) who devoted his renowned collection to the compilation 
entirely of Sahih hadith. Of the six well-known collections of hadith, 
known as al-Sihah al-Sitta, only the first two, that is, Sahih al-Bukhari 
and Sahih Muslim, are, in principle, devoted to the compilation only 
of Sahih hadith whereas the other four collections are not confined to 
Sahih and also contain the Hasan and Da “f varieties. 

Hadith experts have identified the most reliable chain of 
transmission (asahh al-asanid) on the basis of their own understanding 
and itihad, which is why they tend to differ in their assessments. Al- 
Hakim al-Nisabtri thus wrote that it is therefore not possible to say 
that the best zsmad is from certain individuals among the Companions, 
or that which may be related by people from a certain town or a certain 
group of narrators. The Companions have transmitted hadith which 
are quoted and passed on by certain individuals among the Successors, 
most of whom are trustworthy and it is difficult to be certain in giving 
absolute preference to some over the others.’ But the hadith scholars 
have attempted nevertheless to mention what they considered to be the 
most reliable of all zsvad. Ibn al-Salah agreed with al-Nisabiri and goes 
on even to quote examples of discrepancies in such assessments. 

Ishaq b. Rahawayh and Ahmad b. Hanbal are quoted to have 
said that the most reliable of all isndd is al-Zuhri from ‘Ali b. al- 
Husayn from his father al-Husayn from ‘Ali b. Abi Talib. Yahya b. 
Ma ‘in considered the best of all isndds to be Sulayman al-A ‘mash from 
Ibrahim b. Yazid al-Nakha‘4, from ‘Algama b. Qays from ‘Abd Allah 
b. Mas ‘ad. Al-Bukhari himself considered the best isndd to be Malik 
from Nafi‘, from ‘Abd Allah b. ‘Umar. Abi Mansiir “Abd al-Qahir al- 
Tamimi also went on record to say that the best of all isndd is Shafi 4, 
from Malik, from Nafi‘ from Ibn “Umar. ‘Ali b. al-Madini and ‘Amr 
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b. ‘Ali al-Fallas considered the best isndd to be that of ‘Abd Allah b. 
Ibn ‘Awn from Muhammad b. Sirin from ‘Abida al-Salmani from ‘Ali 
b. Abi Talib. 

Hadith scholars have generally held that no one more reliable than 
al-Shafi‘i has ever narrated hadith from Imam Malik, and many of 
the ‘ulama’ of later generations (muta’akhkhirin) have considered as 
a “golden chain — si/si/at al-dhahab,” narration by Ahmad b. Hanbal 
from al-Shafii from Malik — Nafi‘ — ‘Abd Allah b. ‘Umar. Yet there 
is only one hadith with this zsvad in the Musnad of Ahmad b. Hanbal, 
despite its voluminous content; but it is said that the hadith in question 
actually consists of four ahadith, which the Imam has brought together 
under one isndd.’ 

Hasan hadith is defined as a hadith that falls between the Sahih 
and Da%f, and although its narrators are known for truthfulness, they 
have not attained the highest degree of reliability and prominence.* 
When the transmitters of hadith have, in other words, reached the 
highest degree of reliability on grounds of ‘addla, accuracy and 
retentiveness, the hadith is ranked as Sahih. Should there be any point 
of weakness in the records of the transmitters, especially with reference 
to retention (a/-dabt) and accuracy, the hadith is likely to be classified 
as Hasan. The transmitter of Hasan, in other words, qualifies as ‘ad/ 
and the hadith is clear of hidden defect (‘i//a) and outlandish content 
(shudhidh), but there is some doubt on grounds of accuracy and dadt. 
The dabt of a transmitter is usually tested and evaluated by comparing 
the reports of a particular transmitter with similar reports by other 
more reliable transmitters. When there is substantial correspondence, 
the dabt of the transmitter under review is established, but if there is 
wide discrepancy in the accuracy of his reports the person 1s likely 
to fail the test of accuracy on the ground of dadt. Retention (dabt) is 
also of two kinds, one of which is retention by memory (dabt al-sadr) 
and the other through documentation (dabt al-kitab). Both of them 
are valid and dabt through accurate documentation may under the 
present circumstances be said to be the principal form of dadbt. This 
is because the volume and scope of hadith have grown so much that 
dabt without documentation has almost become unfeasible. Abii ‘Isa al- 
Tirmidhi, the author of Sunan al-Tirmidhi, is said to have introduced 
this intermediate category of Hasan for the first time, as no one else 
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seems to have used it before then. A Hasan hadith may be elevated to 
the level of Sahih if it is endorsed by another hadith with a stronger 
isnad, in which case it would be called Hasan li-ghayrih, that is, Hasan 
because of that (extraneous) evidence. This is in contradistinction to 
Hasan li-dhatih, which is Hasan for its own sake. As noted above, this 
dual classification of /i-dhatih and li-ghayrih also obtains on similar 
grounds for Sahih and Da “%f. 

Hasan is an intermediate category between Sahih and Da Zfand it 
seems that most of the ‘u/amda’ of hadith did not even recognise it as 
a separate category for some time. It seems that until it was generally 
recognised as a separate category, Hasan was generally subsumed under 
Sahih. This is implied in the nomenclature of al-Tirmidhi’s book as 
al-Jami‘ al-Sahih despite the fact that it contained Hasan hadith which 
the author himself had acknowledged. In earlier times, inconsistency 
of terms existed even with regard to Sahih which writers and hadith 
scholars have variously identified as a/-jayyid (very good), al-qgawi 
(strong), al-thabit (well-established, proven). The Imams al-Shafi 4, 
Ahmad b. Hanbal and al-Tirmidhi sometimes even used phrases such 
as hasan jayyid, ajwad al-asanid and the like.’ 

A Da “if hadith is generally defined as one which fails to qualify the 
conditions of Sahih and Hasan. More specifically a hadith is classified 
weak or Da ‘if if its narrators include a person or persons of lower 
grades than those accepted for Hasan on a scale of gradation that 
appears in our discussion of al-jarh wa’l-ta ‘dil in chapter eight above. 
The weakness in Da ‘if may be in the isndd or in the text (matin) or in 
both. There are many varieties of Da 7f; Mursal is one of them, and it 
is hadith with a broken link in its zsmdd at the level of a Companion. 
A Follower (tabi‘7) has, in other words, reported it directly from 
the Prophet. The leading Imams, Aba Hanifa, Malik and Shafi’, 
have accepted the Mursal, not only of the Companion, in which one 
Companion might have reported a hadith from a fellow Companion 
and not directly from the Prophet, but also of prominent scholars of 
the tabi ‘tin such as Sa ‘id Ibn al-Musayyib, Qatada, and al-Zuhri. Imam 
Shafi i has also accepted Mursal if it was supported by another hadith 
with an unbroken isnad, or when it was in harmony with the precedent 
of the Companions and also when the ‘w/amd’ generally accepted it. 
The Hanafis, who accept Mursa/ of the first three generations, have 
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justified their stance by saying that when an upright and learned person 
is convinced about the truth and reliability of a hadith, he tends to link 
it directly to the Prophet, saying that the Prophet said such and such. 
Imam Ahmad Ibn Hanbal does not rely on Mursa/ and the majority of 
‘ulama’ of hadith and jurisprudence are of the view that acting upon the 
Mursalis not obligatory. Both a/-Bukhari and Muslim, however, contain 
the Mursal of Companions. It is noted, for instance, that much of the 
hadith narrated by Ibn ‘Abbas falls under this category, due mainly 
to his young age: he was only thirteen at the time of the Prophet’s 
demise, and has evidently narrated hadith which he had subsequently 
learned from fellow Companions." The ‘u/amd’ have generally accepted 
Mursal of the Companions, which is somewhat different from Mursal 
proper, since the latter involves direct report by a Follower or tabi 7. 
In Mursal of the Companion (Mursal al-Sahabi), the Companion often 
reports a hadith from the Prophet without having actually heard it 
from the Prophet but heard it from another Companion and attributes 
the hadith directly to the Prophet. This may be due to the lower age 
of the Companion in question or due to his belated embrace of Islam; 
in either case it is not considered a serious weakness in the hadith. 
Al-Suyiti has stated that “the two Sahih collections (a/-Sahihayan) 
contain countless numbers of Mursal al-Sahabi, for most of what they 
have reported is from other Companions and they are all deemed to be 
upright.”"' The younger Companions have often reported hadith from 
the senior Companions and when they have reported hadith from the 
Followers, they have usually explained why. Mursa/l of the Companion 
is generally held to be as good as a muttasil, or connected hadith. 
This is because the missing link therein is, in all probability, another 
and probably a more senior Companion and that is not a serious 
defect although some have expressed reservations on this point as it 
is possible, although not very likely, that the Companion has actually 
relied on a Follower (tabi). 

Mursal is also sub-divided into several types beginning with the 
Mursal of a Companion who has seen the Prophet, as noted above, 
but his direct hearing of hadith from the Prophet is not proven. This 
is followed by Mursal of the Follower (tabi7) who embraced Islam 
while the Prophet was alive but did not actually meet the Prophet. 
This is also known as mukhadram such as Sa‘d b. Iyas al-Shaybani, 
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Suwayd b. Ghafla and others; twenty of them have been mentioned 
altogether. Then comes the Mursal of prominent tabi‘ such as Sa ‘id 
Ibn al-Musayyib and “Ubayd Allah b. ‘Adi b. al-Khiyar. Many have 
considered this as the principal variety of Mursa/; this being a hadith 
that a leading Follower has attributed to the Prophet. And lastly Mursa/l 
of the minor figures among the Followers such as Qatada, Hamid al- 
Tawil, Ibn Shihab al-Zuhri, Yahya b. Sa ‘id al-Ansari and others. One 
who has heard from the Prophet when a disbeliever and then embraced 
Islam after the Prophet’s demise is a ¢abi ‘i and there is no disagreement 
on this. 

Only the Mursal of Companions is generally accepted, but the 
other types of Mursa/ are not. Even with regard to the Mursal of 
Companions, some scholars, such as Abt Ishaq al-Isfara’ini have 
expressed reservations by saying that unless it becomes known that 
the Companion in question has heard it from the Prophet or a 
fellow Companion, it is possible he may have received it from a non- 
Companion, that is a Follower, in which case it becomes unreliable. It 
has, however, been said in response that the case where a Companion 
might transmit hadith from a /abi 7 is rather unlikely and rare, and the 
Mursal of a Companion most likely refers to another Companion.” Al- 
Nawawi has been quoted to have said that “the Mursa/ hadith is a weak 
hadith according to the vast majority of hadith scholars, al-Shafi ‘4, 
and most of the fugah@ and jurisprudents of usu/.”'? This is because 
of ignorance of the condition of the missing link which may possibly 
be weak or may be a person other than a Companion even when it is 
known that the transmitter in question is one who only narrated hadith 
from reliable persons. 

Mungati‘ is another type of Da Zf- This is a hadith in which there 
is a broken link in the zsva@d somewhere below the level of Companion 
or that it consists of a link that is ambiguous and vague. A hypothetical 
example of this might be when it is said that Malik reported from 
Ibn “Umar, or that ‘a man’ reported from Ibn “Umar. This is because 
Malik has not seen ‘Abd Allah Ibn “Umar and there must have been 
an intervening link, which is unknown, although one might guess that 
it was Nafi‘, but that guess is of no value. But if that link is clearly 
identified to be Nafi‘, then it would be one of the strongest chains of 
isnad, which is known, among the ‘ulama’ of hadith, as the Golden 
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Chain. Mungati‘ is also a general term, especially to the ‘u/ama’ of usal 
al-figh who tend to apply it to any hadith with a broken isnad. 

Mu ‘dal is another variety of Da ‘Tf in which the chain of isnad 
consists of two broken links, one after the other. When it is said, for 
example, that Shafi‘i reported from Ibn ‘Umar, the link jumps over 
two generations consisting possibly of Malik and Nafi‘. This is even 
worse than Mungati‘ simply because two links are missing in the isndd. 
An example of Mu ‘dal is the hadith that Imam Malik has reported 
from Abi Hurayra that the Prophet, peace be on him, said “a slave 
is entitled to food and clothes in a decent manner, and may not be 
asked to do work that is beyond his capacity” (A/-Muwatta’, Kitab 
al-Isti’'dhan, bab al-amr bv’l-rifq bv’l-mamlik). 
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This is a Mu ‘dal as Imam Malik narrated it directly from Aba 
Hurayra, but it has elsewhere been reported as a Muttasi/ (connected) 
hadith wherein Malik reported it from Muhammad b. ‘Ajlan, from 
his father from Aba Hurayra (al-Hakim al-Nisabiri, Ma ‘rifat ‘Ulim 
al-Hadith, p. 37). 

Matrik, or abandoned, is yet another variation of Da Gf wherein 
the isnad consists of a transmitter who is suspected of lying, be it 
concerning the hadith of the Prophet or lying in any other context. 
An example of Matrik is the hadith of al-Jariid b. Yazid al-Nisabiri, 
from Bahz from his father, from his grandfather that the Prophet said 
“when anyone tells his wife: you are divorced as from next year, God 
willing, it is of no effect.” 
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This is a Matriak hadith as al-Jarid is suspected of lying and many 
scholars, including al-Dhahabi, have identified him as such. 

Maglib (reversed) is also a weak hadith and it consists of a reverse 
order of reading in its isndd or its text. An example of reversal in the 
text is the hadith of Aba Hurayra which both al-Bukhari and Muslim 
have recorded that the Prophet, peace be on him, said “what I have 
prohibited to you — avoid it, and what I have commanded you to do 
— do it to the extent of your ability.” 
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Al-Tabarani has reported this hadith from Aba Hurayra in the 
reverse order, which brings the latter portion of the hadith first so 
as to read “what I have commanded you to do — do it ...”. Reversal 
in the isndd, on the other hand, may involve the whole of the isndad, 
such as attaching the ismdd of one hadith to another hadith, or it may 
involve reversal in names, such as Murra b. Ka‘b, when rendered as 
Kab b. Murra. 

Al-Mudrgj (inserted) is another variety of Da ‘if which consists of 
inadvertently inserting the speech of a Companion, a Follower, or a 
hadith transmitter into the text or isudd of the hadith of the Prophet. 
Insertion in the text may occur at the beginning, middle, or end of the 
text. An example of insertion at the end is the hadith reported by ‘Abd 
Allah b. Mas ‘tid who said that the Prophet, peace be on him, took him 
by his hand and taught him the tashahhud and said: “say: at-tahiyyatu 
li-Allahi was-Salawatu, then the tashahhud, and said when you have 
cited this you have completed your sa/ah; if you wish to stand up (and 
go) stand, or sit if you wish.” 
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Al-Hakim al-Nisabiri wrote concerning this hadith that the 
latter portion of it (i.e. when you have cited this ...) is “Abd Allah b. 
Mas ‘iid’s own statement which the narrator has mistakenly added to 
the hadith.” 

Munkar, which is another variety of Da ‘if, is a hadith whose 
narrator cannot be confirmed to have fulfilled the prerequisites of 
‘adala and retentiveness of memory and his hadith is also contrary to 
one narrated by a more reliable narrator on the same subject. Munkar 
is similar to shadhdh with one difference, which is that in shadhdh the 
hadith of a reliable narrator is contrary to one reported by many reliable 
narrators whereas reliability of the narrator of Munkar is doubtful. 

Mudtarib (confounded) is also another variety of Da ‘if, and it 
refers to a hadith the contents of which are inconsistent with a number 
of other ahddith, none of which can be preferred over the others.’ The 
confusion sometimes originates in conflicting reports from the same 
narrator. An example of this is the hadith of Anas b. Malik who said that 
he prayed behind the Prophet, as well as Abi Bakr and ‘Uthman, and 
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heard them opening the sa/ah directly with the Suara al-Fatiha without 
citing the dismala first. Elsewhere it has been reported from Anas that 
Anas was questioned concerning the basmala where he said that he 
had not known anything on this from the Prophet. Sometimes the 
confusion relates to a portion of the isndd such as when two narrators 
report a hadith with the same isvdad but they differ with regard to 
one link therein. An example of the Mudtarib occurs in the matn of 
the following two hadiths, both of which are supported by acceptable 
isnads. Fatima bt. Qays said that the Prophet was asked concerning the 
zakah and he said: “property is liable to rights other than the zakah.” 
The same hadith has been reported in conflicting words wherein it is 
stated that “property is liable to no rights other than zakah.” 
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Neither of these can be preferred, nor can they be reconciled, 
hence a Mudtarib.'° Sometimes the confusion arises when the same 
hadith is reported as a Mursal by one and as Muttasil by another. It 
may be possible to ascertain grounds by which one of the hadiths in 
question is given preference whereas this may not be feasible if the 
two reports are about equal in all respects and the confusion would 
therefore remain unresolved.” 

Da ‘if has once again been divided into two types, namely Da Wf 
acting on which is not objectionable and this resembles the Hasan in 
the terminology of al-Tirmidhi. The second type of Da Zfis that which 
is totally spurious, acting on which is not recommended, but there is 
some difference of opinion on this. 

The ‘wlama’ have held three different views with regard to acting 
on Daf hadith. The first view is that it is of absolutely no value and 
should not be followed whether in reference to moral virtues (fada ‘il 
wa mawa iz) or to legal rules (ahkdm). This is the view of the leading 
‘ulama’, including al-Bukhari and Muslim, Yahya b. Ma ‘in, Abi Bakra 
Ibn al-‘Arabi and that of the Zahiri school. The proponents of this 
view have referred to the Qur’anic directive to “take not a stand over 
something which you do not know” (al-Isra’, 17:36). 
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Since Da ‘7f fails to impart positive knowledge, it does not provide 
an adequate basis on which to determine a ruling of Shari‘a. It is better 
to act, in such cases, on the basis of personal reason (ra’y) rather than 
a weak hadith. 

The second view validates Da Wf hadith generally and considers 
that acting upon a weak hadith is preferable to acting on personal 
opinion and ra’y. Imam Ahmad b. Hanbal and Abt Dawid al-Siistani, 
among others, are associated with this view, but they rank such hadith 
below the fatima of Companion. It is noted, however, that the distinction 
between Da ifand Sahih may not have been so clear-cut in Imam Ibn 
Hanbal’s time, and it seems likely that Imam Ahmad counted the Hasan 
as a variety of Daf. The Daf must, however, fulfil three conditions, 
one of which is that the weakness in it is slight and not dominant, and 
there is consensus on this. The second is that it is in harmony with the 
accepted norms and principles of Islam and there is nothing strange 
in it. Thirdly, it is not made the basis of belief as the possibility is not 
overruled that it may not be genuine." 

The third view which is preferred by the fugahda’ and many ‘ulamda’ 
of hadith has it that a Da 7f hadith may be followed in moral virtues 
but not in legal injunctions (ahkam), provided that it fulfils certain 
conditions, namely that none of its narrators are implicated in lying and 
distortion of hadith, nor known as matrik al-hadith, that its message is 
in conformity with the valid norms and principles of Islam, and that 
acting on it is not accompanied by dogmatic belief. 

Ibn al-Salah al-Shahraziri (d. 643 H) advises that whenever one 
speaks of a Da Tf hadith, one should identify it as such and also specify 
if the weakness is only in the transmission (da 7f al-isnad). For it is 
possible that another chain of transmission may be found concerning 
the same hadith that is free of defect and would help to strengthen the 
isnad and elevate the hadith to the rank of Sahih. Ibn al-Salah further 
advised that when one recites or transmits a Da %f hadith without its 
isnad, one should avoid saying that “the Prophet, peace be on him, 
said such and such” in a definite tone of voice but should say instead 


? 


that “it is reported from the Prophet, peace be on him,” or that a 
hadith in such and such terms has been transmitted to us and so forth. 
Ibn al-Salah has, moreover, noted the tendency among the scholars of 


hadith that they tend to ignore weakness in the isndd of Da ‘if ahadith 


Hadith Classification I eo 151 


when they refer to such ahadith in the context of moral virtues and 
encouragement (a/-targhib wa’l tarhib), narratives and preaching outside 
the scope of the akkam. It is then recommended that one should not 
confuse the Da‘%if with the Sahih hadith and should clearly identify 
them for what they are.” 

Ibn al-Salah has also stated: “when they say that this hadith is 
Sahih,” it means that it has a continuous isna@d and a text that is free 
of defects and, as such, it fulfils all the requirements of a Sahih hadith, 
but it does not necessarily mean that it is true and authentic as a matter 
of certainty. For even in the Sahih category there are ahadith that are 
narrated by one upright narrator, and as such, the possibility of error 
and forgetfulness cannot be eliminated altogether. But for practical 
purposes this possibility is not given much attention in that a Sahih 
hadith does provide a valid basis of judgement and acting on it becomes 
obligatory. In a similar vein when “they say concerning a hadith that 
it is not Sahih — ghayr Sahih,” it does not mean decisively that it is a 
lie, for it is still possible that it is a true hadith but has failed to have 
a valid isnad that fulfils all of its necessary requirements.” Sometimes 
hadith scholars use the expression Sahih al-isnad (sound of isnad) with 
regard to a Sahih hadith, which implies doubt in the accuracy of the 
text thereof. Another expression that is sometimes used is that a hadith 
expert may identify a hadith as asahh shay’ fi'l-bab (the best that there 
is on the subject). This expression does not imply that the hadith is 
Sahih, let alone the best of Sahih; it may indeed mean that the hadith 
is weak, or that it is the least weak of the ahddith on the subject and 
that no stronger hadith is available on that matter.”! 

The ‘u/amda’ are not entirely consistent in their evaluation of 
hadith into the Sahih category for reasons that relate both to the 
requirements of Sahih as well as qualifying or disqualifying certain 
individuals as upright and retentive. The first level of disagreement 
(tkhtilaf) concerns the minimum requirements of isnad. Whereas some 
‘ulama’ have stipulated for a Sahih hadith that it should qualify as a 
‘Aziz, which effectively means that it should have two separate isndds, 
others have accepted into Sahih hadith which falls under the category 
of Gharib. This last is a hadith which is supported by a single narrator 
in at least some part of its chain of ssnad. There thus arises a certain 
amount of ikhtilaf as to whether one or both of ‘Aziz and Gharib, 
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or only one but not the other is accepted into the category of Sahih. 
This might explain the dual characterisation by al-Tirmidhi of some 
ahadith as Sahih Gharib. Disagreement could also arise over individual 
transmitters and ahdadith as to whether a particular transmitter, 
or hadith, as the case may be, has fulfilled all or only some of the 
requirements of Sahih, with the consequence that the same hadith is 
evaluated by some ‘u/ama’ as Sahih whereas others may have placed 
it under Hasan. Moreover, al-Tirmidhi has identified certain ahadith 
with the somewhat unusual terminology of “Hadith Hasan Sahih”. 
This has given rise to much debate among the scholars of hadith. What 
it simply means, however, is that the hadith is supported by two isnads, 
one of which qualifies it as Sahih and the other as Hasan, or else that 
there is only one isndd for the hadith which is considered as Hasan by 
some and Sahih by others.” 

There is a tendency among the ‘u/ama’ of hadith, when classifying 
a hadith under a certain category, whether Sahih, Hasan, or Daf, to 
speak in a language that often amounts to a probability such that does 
not overrule the possibility of a remaining doubt. In their classification 
of hadith, the ‘u/ama’ often draw the conclusion that this or that hadith 
has fulfilled the requirements of Sahih, or that its text has fulfilled 
these requirements. This manner of expression usually conveys some 
hesitation and differs from unqualified expressions that describe a 
hadith to be authentic beyond all doubt.” 

As already noted, Da Zfis not a monolithic category but consists of 
degrees of weakness in both the text and the ismad. Hadith experts have, 
in this connection, discussed the classes of weak narrators and have 
written monographic works on the subject. The very title, for example, 
of Muhammad Ibn Hibban al-Busti’s (d. 354 H) work, A-Majrithin 
min al-Muhaddithin wa’l-Du‘afa’ wa’l-Matrakin is indicative of this. 
Weakness can be attributed to character, to memory, and ignorance, 
etc., of the narrator and also to various aspects of the hadith itself. 

Just as the ‘wlama’ were able to identify the most reliable isndd 
and its component names of transmitters, they have also identified 
and publicised the most spurious and unreliable isnads in conjunction 
usually with the leading Companions or in reference to particular 
localities. The most spurious isnad (awha’l-asanid) with reference to 
Aba Bakr al-Siddiq is thus noted to consist of Sadaqa b. Misa al- 
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Dagqiqi, from Farqad al-Subkhi, from Murra al-Tayyib from Abt 
Bakr al-Siddiq. The weakest isndd with reference to ‘A’isha Siddiqa is 
al-Harith b. Shibl from Umm al-Nu ‘man al-Kindiyya from ‘A’isha. 
With reference to Ibn ‘Abbas the most spurious isndd is al-Suddi al- 
Saghir Muhammad b. Marwan, from al-Kalbi, from Aba Salih, from 
Ibn ‘Abbas. Ibn Hajar al-‘Asqalani has called this a “string of lies 
— silsilat al-kadhib”. The weakest of all isndds concerning “Ali b. Abi 
Talib is ‘Amr b. Shimr, from Jabir al-Ju ‘fi, from Harith al-A ‘war, 
from ‘Ali. Similar information has been compiled concerning Abi 
Hurayra and others, as well as concerning transmitters from various 
places such as the Yemen, Egypt, al-Sham and Kifa, etc. The weakest 
of the Yemenite isndd is thus said to be Ja‘far b. ‘Umar al-‘Adani, 
from al-Hakam b. Aban, from ‘Tkrama from Ibn ‘Abbas. Hadith that 
is transmitted through any of these so-called black-listed channels is 
classified as Matrak (abandoned). 

The ‘ulama’ have often declared a hadith as Da ‘if even when only 
one link in its chain of isvad is known to be unreliable; for example, 
the hadith that “one who performs six units of (supererogatory) 
prayers after the (obligatory) Maghrib prayer without engaging in 
conversation in between would have earned the equivalent of twelve 
years of worship.” 

The isnad of this hadith consists of ‘Umar b. Rashid, from Yahya 
b. Kathir, from Abi Salama, from Abt Hurayra, from the Prophet. 
The leading ‘ul/ama’ of hadith, including Ahmad b. Hanbal, Yahya 
b. Ma‘in, Daraqutni, al-Bukhari and Ibn Hibban have all declared 
‘Umar b. Rashid as unreliable and weak, as one whose report counts 
for nothing, and so forth. The hadith is thus identified as Da ‘if because 
of ‘Umar b. Rashid.” 

Many prominent contemporary ‘u/amd’ including Ahmad 
Muhammad Shakir, Nasir al-Din al-Albani, Yisuf al-Qaradawi, ‘Ajjaj 
al-Khatib and Manna‘ al-Qattan have advocated the view that the 
Da ‘if should be abandoned altogether.” I too believe that a restrictive 
approach to the admissibility of weak hadith is safer and in greater 
harmony with the objective of preserving the purity of hadith. To mix 
the weak with the general corpus of valid hadith is likely to undermine 
the credibility of the latter and it should be avoided. This may also be 
said generally regardless of the subject matter of hadith, whether it 
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relates to moral virtue (fada’:/), encouragement and warning (a/-targhib 
wa’l-tarhib), or the legal rules (ahkam) of Shari‘a. 

According to the general rule, the overall acceptability of a hadith 
is determined on the weakest element in its proof. Thus the presence 
of a single weak narrator in an otherwise sound isnad would weaken the 
hadith and take it out of the Sahih category altogether. A weak hadith 
does not constitute a Shar 7 proof (hujja) and is therefore rejected.” It 
will be noted, however, that the clear cases of rejection have already 
been largely identified and a hadith that is so rejected is labelled either 
as Matrik (also known as Matrih) and Mawdia‘. A hadith in the Da Tf 
category is not always of this type and one finds varying shades of 
weaknesses. To evaluate these, the rules of impugnment and validation 
(al-jarh wa’l ta‘dil) are employed. The ‘u/ama’ are inclined to be brief on 
validation (ta ‘dil) but more specific on impugnment (jarh). The tendency 
here is conveyed in the Arabic phrase al-ijmal fi’l-ta ‘dil wa’l-tafsil fi'l- 
tajrih (brevity on validation but elaboration on impugnment). When a 
narrator is declared as trustworthy and ‘ad/, one usually does not find 
much elaboration of the grounds of such assessment, hence little detail 
as to whether the person in question was regular in the performance of 
prayer in congregation, fasting, etc. This is partly because the grounds of 
ta ‘dil can be numerous and cumbersome to itemise. But when it comes 
to impugnment, the nature and ground of the defect in the narrator, 
such as inaccuracy in reporting, confusion, defect of memory, distortion 
and lying, etc., are specified. Even here, it may be added, the tendency 
is to avoid unnecessary detail, for it is often deemed sufficient to specify 
a single defect in order to impugn the probity of a narrator, and this 
is what the ‘w/amd’ were inclined to do. This attitude may be further 
explained by saying that impugnment partakes in necessity (dariira) and 
invokes in turn the legal maxim that “necessity must be measured by its 
true proportions” (a/-dariratu tuqaddaru bi-qadartha). This restrictive 
approach toward impugnment has often had the result that there is 
no need to mention two or three reasons to impugn someone if one is 
enough to achieve the same result.”’ 

Hadith has also been classified under several other categories 
which may, in turn, fall under any of the three classes of Sahih, Hasan 
and Da ‘if, or that its relevance to any of these may not be self-evident. 
This is the subject that is taken up next. 


[16] Hadith Classification II 


Marfa‘, Mawqif, Muttasil, Magtu‘ Mu‘an ‘in, 
Mu’annan and Mu‘allaq 


THIS classification is predicated on the question as to who 
has actually uttered the hadith, or to whom may it be attributed. The 
terms that are used for this classification are also descriptive of their 
purpose and consist of characterisations and adjectives (szfat) that help 
a better understanding of hadith, which are, however, not indicative of 
its placement on the three-point scale of Sahih — Hasan — Daf. The 
classification we are about to review, in other words, does not look into 
the inner strength or weakness of hadith but merely seeks to identify 
its origin and the likelihood or otherwise of it originating from the 
Prophet himself. There are several of these classifications, of which 
we only review the salient ones as follows. 


Marfu‘ (Elevated) and Mawqif (Suspended) 


The underlying idea of this classification is that a hadith may sometimes 
consist of the statement or conduct of one or more Companions, which 
is then elevated and attributed to the Prophet himself, due to a strong, 
even irrebuttable, assumption that no one else could have validated it 
in the first place, even though a direct saying of the Prophet on it is 
not available on record. This procedure of elevating the saying of a 
Companion and its attribution directly to the Prophet is called raf 
(elevation) and the hadith is then identified as elevated (Marfi‘). For 
without this explanation, all hadith are presumed to be originating 
from the Prophet and would all be considered Marfii‘, in which case 
there would remain no basis for the classification. A Marfu“ hadith 
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stands in contradistinction with Mamgiuf (suspended); the latter refers 
to a hadith that stops at the level of the Companion and does not reach 
the Prophet himself. This is because the Companion has not attributed 
it to the Prophet nor is the subject such that an attribution of that kind 
could be taken for granted. 

Marfa‘ is a wide-ranging concept, much wider, one might say, 
than the Mamgqif, presumably because the underlying notion in all 
hadith is that they must originate in one way or another in the person 
of the Prophet. Since this is a focal point of reference in all hadith, 
the concept of Marfii‘ becomes a wide-ranging one and tends to arise 
in reference to all hadith whose attribution to the Prophet is not self- 
evident and yet the subject is such that could not have escaped the 
attention of the Prophet. 

Marfii‘ may consist of a saying, act or tacit approval and it may 
likewise be a continuous (muttasi/) hadith, or ghayr muttasil, that is, 
hadith with a broken isnad, which might include a Mursal. The subject 
matter of Marfi‘ is such that it could only have been said or acted by 
the Prophet or that his approval can be taken for granted over it. The 
narrator may be a Companion, which would normally be the case, or 
it may be someone else, and often the narrator himself identifies it as 
Marfa‘. The subject matter of hadith often gives a better indication of it 
being a Marfa‘ hadith. When a Companion says something concerning 
the text of the Qur’an or the occasion of its revelation and the matter 
is such that he could not have said it entirely of his own opinion, it is 
classified as Marfa‘. According to an alternative definition, attributed 
to al-Baghdadi, Marfa‘ consists of what a Companion has reported 
concerning a saying, act, tacit approval, or a personal attribute of the 
Prophet. The origin, in other words, is the Prophet, and the Companion 
also attributes it to the Prophet.' This would preclude Mursa/ from 
the purview of Marfa‘. Ibn al-Salah has added that according to this 
definition, Marfi‘ is identical with muttasil, that is, hadith with a 
continuous isndd.? This would also mean that Marfi‘ does not include 
a discontinued, or ghayr muttasil, hadith. 

When the saying of a Companion contains a reference such as 
“we were commanded to do such and such, or were forbidden from 
such and such, or we used to do such and such,” — this is usually 
classified under Marfu‘ if it is attributed to the Prophet and the matter 
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is such that could not have escaped the Prophet’s attention, provided 
also that it is attributed to the time of the Prophet. If the saying of the 
Companion is not so attributed to a general practice of the Companions 
or to the time of the Prophet, then it would fall under Mamqif: An 
example of the former is the saying of the Companion, al-Mughira b. 
Shu ‘ba, that “the Companions of the Messenger of God used to knock 
at his door with their finger nails.” 
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Although this is not a Musnad (hadith with a continuous isnad 
all the way back to the Prophet), it is very likely, nevertheless, to 
have come to the knowledge of the Prophet. Marfii‘ in this sense also 
includes the saying of a Companion concerning the personal attributes 
of the Prophet.’ Another typical example of Marfi‘ is the saying of the 
Companion, Jabir b. ‘Abd Allah, concerning the rituals of the regular 
prayer (salah): “we used to say takbir when we rose and tasbih when 
we descended.”* 
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Thus it is very likely that the Prophet had known of this and 
authorised it himself. Similarly the statement of Anas b. Malik falls 
under Marfii‘ when he said that “Bilal was ordered to read the adhan 
in even (numbers) and the iqgama in odd”.* 
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Mawgquf (suspended) is hadith that is attributed to the Companion; 
it may consist of words, action or tacit approval, but its zsmd@d stops at 
that level and falls short of reaching the Prophet himself. Mamquf may 
have a continuous chain of isudd up to the level of the Companion, in 
which case it would be a connected Mamgquf (al-Mamgqif al-mawsul). 
Should there be disruption in its isna@d, however, it would be a 
disconnected Mamquf (al-Mamquf ghayr al-mawsul).’ This distinction 
is also true of Marfa‘ in that a Marfa‘ may be either connected 
(muttasil), or disconnected (ghayr muttasil). Mawgquf can also include 
suspended hadith below the level of the Companion, in which case 
the narrator would specify exactly where the suspension occurred (e.g. 
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Mawgqif upon Tawis, or ‘Ata’ or al-Zuhri). In the absence of such 
qualification, a Mamguf normally means suspended at the level of 
the Companion only. The jurists of Khurasan have drawn a parallel 
between Mamguf and Athar as they equate the one with the other. A 
similar equation is drawn between Marfa‘ and Khabar. The ‘ulama’ 
of hadith, on the other hand, tend to use Athar as a general term that 
includes all of these. 

As for a commentary on the Qur’an that a Companion might 
have attempted, if it can be based on the opinion of the Companion, 
which he has also not attributed to the Prophet, it would fall under 
the Mamquf: This also applies to commentaries that cannot be based 
on the personal opinion of the Companion, yet it is known that the 
Companion in question has been influenced by the afl al-kitab, 
especially the Jews, in advancing it. Thus the commentaries that 
some Companions have advanced with regard to the chapters of the 
Qur’an and the hidden mysteries of creation and stories of bygone 
Prophets that were based on Jsra@’t/iyat — these are all classified under 
Mawmgquf and further weakened if they sound contrary to reason and 
their attribution to the Prophet is unlikely and remote. Even if they 
were known to have attempted such due to pious motives, this will 
not add to the credibility of their comments. But if the Companion 
is known to have avoided Isra’tliyat and says something which is not 
likely to be his own opinion, then it would qualify as Marfa‘. An 
example of this is the statement of the renowned Companion, ‘Abd 
Allah b. Mas ‘tid, that “one who declares as true a sorcerer (a/-sahir) 
or one who forecasts the future by employing the fortune teller (a/- 
kahin), he denies what is revealed to the Prophet Muhammad, peace 
be on him.” However, when a Companion advances an opinion that 
consists of his own thought and he does not attribute it to the Prophet 
either, it would be considered as his personal ijtihad which would not 
be binding on anyone, unless it is adopted by general consensus, in 
which case it would be binding. 

Included in the Mawgif are also the sayings of Followers (tabi ‘an) 
such as “we were ordered to do such and such or were forbidden from 
such and such.” This is also the case with regard to such statements 
of a tabi 7 that in his time, or in earlier times “the Sunna was such and 
such.” There is some disagreement as to whether some such statements 
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would qualify as Marfa‘, Mursal or Mawqif, but the correct position 
is that they are Mamgqif. An example of this is the saying of the tabi 7, 
“‘Ubayd Allah b. ‘Abd Allah b. “Utba that “according to Sunna, the 
prayer leader on the day of itr and the day of (Eid) a/-Adha is to 
sit on the pulpit and read the ¢akbir seven times prior to the sermon 
(khutba).” Al-Shafi ‘i, al-Nawawi, and al-Bayhaqi among others have 
held this to be Mamgif, although it is reported that initially al-Shafi i 
had said it was Marfi‘ but later changed his view over it and considered 
it to be Mamgif-’ 

As for the question whether Mamguf (of the Companion) is a 
weak hadith because its attribution to the Prophet is uncertain, it is 
suggested that there is weakness among the Mamgquf and much of the 
Isra@’iliyat tend to creep into it, just as there is also sound and fair 
(Sahih and Hasan) in the Mamqiuf. Thus it may be said that Mamquf 
qua Mawgqif is not necessarily all weak. This is true especially of that 
variety of Mamqif wherein the Companion does not speak of his own 
opinion and ra’y but of something that can be presumed to have been 
authorised by the Prophet. This type of Mamqif may even qualify as 
Sahih or Hasan that can provide a valid proof and basis of judgement. 
What needs to be stated is that the rules of usi/ al-hadith, be it related 
to Sahih, Hasan, or Da if, should be applied to Mamqif in order to 
determine strength and weakness therein and not to dismiss it all 
simply because it is Mamguf’ 


Muttasil (connected) and Maqti‘ (broken) 


Muittasil, or Mawsul is defined as hadith with a continuous isndad in 
which every narrator has received the hadith from his immediate link 
above. The isnad may be continuous all the way back to the Prophet 
himself, in which case it would also be Marfii‘ and Musnad or it may 
reach up to the level of the Companion and thus qualify as a Mamgquf- 
Al-Khatib al-Baghdadi has equated Muttasi/ with Musnad which would 
evidently confine the Muttasi! to Marfa‘, but this equation tends to 
amount to what Subhi al-Salih has described as the dominant usage 
(ghalabat al-isti‘mal). It is, in other words, very likely that Muttasil 
would also be Marfi‘, but not always. The equation is somewhat similar 
to al-Baghdadi’s other equation which he drew between Mursal and 
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Mungati‘. This too contemplates the most likely situation which may 
not always be the case.’ Ibn al-Salah has also noted that the Muttasi/ 
may include not only the Marfa‘ but also the Mamgqif hadith. 

As for the question whether the saying of the Followers (tabi ‘an) 
which are transmitted through a continuous isvdad can also be included 
under Muttasil — it is suggested that Muttasi/ in its unqualified usage 
does not include this, but the term Muttasi/ may be used if it is 
qualified with the name of the #abi7 in question. Thus it may be said 
that “this is Muttasi] up to Sa ‘id b. al-Musayyib,” otherwise it would 
be classified as Magqti‘. Ibn al-Salah prefers to confine Muttasil to 
Marfi‘ and Mamgqif only." 

And lastly Magqta‘ is a hadith that is suspended at the level of 
a leading figure among the Followers (tdbi‘iin) such as Sa ‘id b. al- 
Musayyib, Ibrahim b. Yazid al-Nakha‘t (d. 96), Masriiq b. al-Ajda‘ 
(d. 62), Hasan al-Basri (d. 111) and others." This is different from 
Mungati‘, which is elsewhere explained under the general category of 
Da “f, although it is said that al-Shafi i and also al-Tabarani have used 
the two interchangeably. This was, however, as al-Suytti explained, 
before the terminology was firmly established.” Magti‘ may also 
consist of saying, action or tacit approval that is attributed to a tabi 7. 
Imam Abit Hanifa considers it weak, so much so that it fails to provide 
a valid basis of judgement, and he prefers acting on analogy (giyds) over 
Magqta‘. It is said that only the Maqtia‘ which is attributed to leading 
figures among the Followers who met with the leading Companions 
may be taken as evidence. The leading Followers include Sa ‘id b. al- 
Musayyib, al-Sha ‘bi, al-Nakha ‘7 and Masriq. 


Mu‘an “in (from from), Mu’annan (that that), and Mu‘allag 
(hanging) 


Mu‘an‘in is hadith with an isndd in which “so and so narrates from 
so and so (i.e. fuldn ‘an fulan)” is used without actually specifying the 
manner of its reception between the two links whether by direct hearing 
or other methods. The isndéd of such hadith is considered unbroken 
and continuous (muttasi/), nevertheless, if it fulfils the following three 
conditions: firstly that the narrator is an upright person ( ‘ad/), secondly 
that he actually met with his immediate source, and lastly that the 
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hadith is clear of tad/is.° The mere possibility of a meeting between the 
narrator and his source is not enough to fulfil these requirements. 

Mu ‘an ‘in is very frequent in both a/-Bukhari and Muslim and most 
other collections of hadith, but compared to a/-Bukhari, it is more 
frequent in Muslim for the simple reason that Muslim did not require 
that his narrators should have actually met one another. Muslim went 
on record to explain his position on this in the introduction to his 
Sahih Muslim and how he omitted the condition of actual encounter 
despite the fact that many of his senior colleagues and predecessors, 
including al-Bukhari and ‘Ali al-Madini had stipulated and applied 
it. Muslim maintained instead that narration by way of ‘an‘ana and 
mu‘an‘in is normal and must be held to mean that the narrator has 
actually heard his teacher if they are contemporaries and trustworthy 
individuals. 

Many of the leading ‘w/amda’ of hadith have expressed reservations 
over Muslim’s position on this. Thus according to Ibn al-Salah “what 
Muslim has said is debatable. It is also noted that Muslim actually went 
against the leading Imams of hadith, namely ‘Ali b. al-Madini and al- 
Bukhari on this.” Ibn al-Salah is not alone as many others have held 
similar views, some of whom have actually equated Mu‘an‘in hadith 
to Mursal, which they do not consider to amount to valid evidence 
unless it is proven to be muttasi/. It is thus stated, and rightly so, that 
in the event where direct hearing (samd‘) is established between the 
narrator and his teacher or, the use of words whether in the form 
of Mu‘an‘in or other similar expressions should matter little and the 
hadith that is consequently reported will be considered as Muttasil. 
This can also be said if the narrator and his shaykh are known to 
have actually met, provided that there is no ambiguity and tad/is is 
overruled." Subhi al-Salih has referred to Ibn Hajar al-‘Asqalani’s view 
on this and considered it authoritative. Al-‘Asqalani has distinguished 
the following three different positions concerning ‘an ‘ana: Firstly, that 
“‘an‘ana is normally equivalent to haddathand (so and so spoke to us) 
and akhbarana (so and so informed us); secondly, that it does not 
imply these when uttered by a mudallis (concealer); and thirdly, that 
it is equivalent to akhbarana that is used to imply grant of permission 
(waza). There is continuity (7tisa@/) in all of these but some fall short of 
direct hearing (samd‘) which is the most reliable method of reception 
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and transmission.” Mu ‘an ‘in is thus considered a Muttasil (connected) 
hadith unless there is evidence to suggest that this is not the case. 

Similar doubts have been voiced concerning the Mu’annan. This 
is a hadith with an isndd wherein the particle ‘an (that) occurs and 
tends to introduce an element of ambiguity as to the actual method of 
communication between the narrator and his immediate source. For 
example “so and so narrated to us that so and so said” (haddathana 
fulan anna fulanan yaqil...). Ymam Malik has considered this to be 
equivalent to Mu ‘an ‘in. Thus when the narrator says “‘an fuldn” (from 
so and so) or “anna fulanan qala” (that so and so said) - the two phrases 
are about the same. According to Aba Bakr Ahmad b. Harin al-Bardiji, 
a scholar from Azerbaijan, the Mu’annan is different from Mu ‘an ‘in 
as the former implies discontinuity (ingita‘) unless direct hearing is 
proven with regard to the hadith in question, even if it be through 
a different source. Al-Suyiti who has referred to al-Bardiji then 
concluded that the correct position is what Imam Malik has held in 
that an is equivalent to ‘an and both imply continuity (7ttisa/) provided 
that actual meeting (a/-liqa’) has occurred and the hadith is clear of 
tadlis, in which case both indicate direct hearing (samd‘). It is then 
stated that in cases where isuad reaches a Companion, it matters little 
whether the Companion uses one or the other of these expressions, 
or any equivalent thereof — all would indicate :ttisa/. Thus when a 
Companion narrates in such words “the Prophet, peace be on him, 
said — gala Rasul Allah,” or “anna Rasiil Allah gala,” or “‘an Rasil 
Allah annahu qala,” or “sami‘tu Rasil Allah annahu yaqal” — all of 
these are equivalent expressions. But then again, it is said that this is 
the privilege of the Companions. So the debate continues, but even 
so the general position that is stated by Imam Malik, Ibn al-Salah, al- 
Suyiati and others still remains." I do not, however, propose to engage 
in further detail here due to the subtleties of Arabic expressions. 

The Mu “allag (lit. hung) is a hadith in which one or more links 
are omitted from the beginning of ssndd at the lower end, or any other 
part thereof. Sometimes the entire zsmdd is omitted where the person 
quoting a hadith simply says “the Prophet, peace be on him, said ...,” 
or when it is said in reference to a Companion that “Ibn ‘Abbas said 
such and such” or “Aba Hurayra narrated such and such,” or “Sa ‘id 
b. al-Musayyib said while quoting Aba Hurayra ...”. 


Hadith Classification II «a 163 


This manner of reference to hadith became increasingly widespread 
after the documentation of the bulk of hadith and proliferation of 
scholarly writings on it. Writers often did not mention the whole of the 
isnad but merely referred to the two ends of its chain of transmission 
such as “al-Bukhari reported on the authority of Aba Bakr” or similar 
other expressions that merely attempted to identify the ssn@d without 
giving any of its details. Works compiled after the fourth century hijra, 
such as al-Khatib al-Tabrizi’s Mishkat al-Masabih, for example, quoted 
the hadith from the six major collections and frequently employed 
this manner of reference to the isndd of the hadith. Even in Sahih 
al-Bukhari itself numerous hadith cited are of Mu‘allaq variety, so 
much so that Hafiz Ibn Kathir wrote a book on al-Bukhari entitled 
Taghliq al-Ta‘lig (closure of the suspended) in which he filled in the 
missing parts of al-Bukhari’s ta ‘/igat as they were already known. Sahih 
Muslim is also said to contain 14 ahddith of this type. [bn al-Salah has 
observed in this connection that al-Bukhari employed ta ‘lig usually 
with reference to a very well-known hadith, or that he did so because 
he had elsewhere given the full zsnad. 

According to the rules that the ‘u/amd’ of hadith have generally 
upheld, the Mu ‘allaq ahadith of al-Bukhari are considered as Sahih if 
the suspension is made in decisive words, such as gala (said), fa‘ala 
(did), amara (commanded), naha (prohibited), dhakara (mentioned) 
rama (narrated) and so on. Suspension (ta ‘Jig) would not convey validity 
and soundness (szhha) if it occurs in a defective form or expression 
(sighat al-tamrid) such as “it is narrated from so and so” (yurma ‘an 
kadha wa kadha), “it is said of him” (yugdlu “anhu), “it is mentioned, 
or narrated” (yudhkaru, yuhka) and the like, which are in any case 
usually not employed in the typical cases of ta ‘lig.” 

It is inadvisable to consider that the three hadith varieties of 
Mu‘an‘in, Mu’annan and Mu“allaqg are necessarily weak. They may 
qualify as Sahih, or Hasan or Daf depending on the specifications of 
their respective isnuads and the individual narrators therein. 


[17] Hadith Classification III 
Fard, Gharib, ‘Aziz, Mashhar, Mutawatir, 
and Ahad 


HADITH classifications that are reviewed in this chapter 
are also premised on the number of narrators in their isnad without 
any reference to the placement of hadith on the three-point scale of 
Sahih — Hasan — Daf. The classification thus begins with hadith 
that is narrated by one person (Fard) or a single chain of isnad, and 
the ‘Aziz, which is narrated by two persons at every level, and then 
Mashhur and so forth. These are separately addressed as follows. 


Fard (single) and Gharib (strange) 


Fard is described as a hadith that only one Companion has narrated 
from the Prophet, even if the hadith has become well-known and 
reported by many at the lower levels of the isnad. An example of this 
is the hadith which proclaims that “Acts are to be judged/evaluated by 
their intentions.”! Only one Companion, namely ‘Umar b. al-Khattab, 
has narrated it from the Prophet although it has subsequently become 
so well-known that it has found its way into almost all the six major 
hadith collections. Fard is subdivided into two types, namely absolute, 
that is, a/-Fard al-Mutlaq, and relative, al-Fard al-Nisbi. 

Absolute Fard is a hadith that is narrated by literally a single 
Companion, as was the case with the above example. Relative Fard 
refers to a hadith that narrators from only a single place, or a single 
teacher or group have reported. The application of Fard to this type of 
hadith is relative in the sense that it may have actually been narrated 
by many but they all belong to the same locality or group — such as the 
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people of Kufa, or Basra or Madina, etc. When Fard is used without 
further qualification, it usually means absolute Furd, and this is not 
synonymous with Shadhdh. For Shadhdh is basically a Fard which also 
opposes another more reliable hadith that is reported by many, and it 
is on this ground that Shadhdh and Fard differ from each other.’ 

An example of Fard Nishi which is narrated by the people of one 
locality from a single person is the hadith of Ibn Burayda who said that 
he never held a judicial post after he heard the following hadith from 
his father: “Judges are of three types, two of whom are in Hell and one 
in Paradise. The two include a judge who knowingly renders a wrong 
judgement, and one who renders a wrong judgement unknowingly. The 
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judge who is in Paradise is one who renders a right judgement. 
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Al-Hakim al-Nisabiri wrote that this hadith has only been reported 
by the people of Khurasan (kAurdsaniyyin) and its narrators are all 
from Marw (in Bukhara). 

Gharib is similar to Fard to begin with, but it may differ with it 
at the lower levels of the isna@d. Gharib is defined as a hadith which 
is narrated by only one narrator at any one link of its isnd@d, be it the 
middle, lower or upper end. So long as there is a link in the zsn@d which 
consists of a single narrator, this would qualify the hadith as Gharib. 
It may thus be said that every urd is also a Gharib but not vice versa. 
An example of Gharib is the hadith narrated by Muhammad b. Siiqah, 
from Muhammad b. al-Munkadir, from Jabir b. “Abd Allah that the 
Prophet, peace be on him, said concerning Islam: “This religion is 
firm so penetrate into it gently without causing yourself repulsion in 
the worship of God. For a camel rider who does not take rest breaks 
the animal’s back without traversing the earth.” 
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Al-Hakim al-Nisabuiri wrote concerning this hadith that no one 
except Muhammad b. Saqah reported it from Muhammad b. al- 
Munkadir.* Another example of Gharib is the hadith that ‘Abd Allah 
b. Dinar narrated from ‘Abd Allah b. ‘Umar that “The Prophet, peace 
be on him, prohibited sale and gift of clientage (a/-wala’).”* 


To classify a hadith either as Gharib or Fard does not necessarily 
imply its strength or weakness on the Sahih — Hasan — Daf scale of 
evaluation. For placing a hadith on this scale would all depend on the 
conditions of its narrators and reliability of its zsma@d. Having said this, 
however, most of the Gharib hadith are likely to be weak. Ibn al-Salah 
has given many examples of Gharib and has stated that al-Zuhri has 
recorded no less than ninety ahddith of this type and some of them 
have also found their way into the Sahihayn.° 


‘Aziz (strong) and Mashhiar (well-known) 


Al-‘Aziz is a hadith in which at least one link in its isndd consists of 
two narrators, even if the other links include more than two provided 
that none of the links in the ssma@d consists of less than two narrators. 
It is called ‘Aziz (a derivative of ‘izza) as it is said to be strong and 
consequently infrequent (ga/ilan). The strength here refers to the 
minimum of two narrators in every link of the isna@d. An example of 
‘Aziz is the hadith wherein the Prophet declared that “None of you 
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believes (truly) unless he loves me more than his father and son. 
oly calls cys Aull Gal GsSh te Saal Gog Y 


This hadith has been narrated by two Companions, Anas b. Malik 
and Abi Hurayra. Then Qatada b. Di ‘ama and “Abd al-‘Aziz b. Suhayb 
narrated it from Anas, and then Shu‘ba and Husayn al-Mu ‘allim 
narrated it from Qatada, and Isma ‘il b. ‘Aliyya and ‘Abd al-Warith 
narrated it from ‘Abd al-‘Aziz b. Suhayb, then many more narrated 
it afterwards. 

‘Aziz may be a sound/Sahih hadith due to the reliability of its 
narrators or it may qualify as Hasan or even Da‘%f, notwithstanding 
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the number of its narrators. To qualify a hadith as such is a question, 
once again, of the conditions of its narrators in the isnad, and not 
necessarily of their number. 

When the number of narrators at every link of the isndd is no 
less than three, the hadith would be classified as Mashhar. It is called 
Mashhur (widespread, well-known) because of the larger number of 
narrators that are involved in its isndd. It is important to note that 
Mashhur must have become well-known and widespread during the 
first three generations of the advent of Islam, as following that period, 
most ahadith are believed to have become widespread and well-known. 
An example of Mashhir is the following hadith which declares the basic 
attribute of a Muslim: “A Muslim is one from whose tongue and hand 
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other Muslims are safe. 
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It is to be noted once again that a well-known or Mashhar hadith 
is not necessarily a Sahih/Sound hadith, as it may well fall under 
the Hasan or even Da “if categories depending on the condition of its 
narrators in the isvad. Authenticity and soundness according to hadith 
experts is not determined on the quantitative factor of the number 
of transmitters, nor indeed on how well-known, or less well-known, 
a hadith might be. Attention is paid instead to the reliability of the 
narrators, whether one, two or more, and the strength and weakness 
of hadith is evaluated on that basis. A Sahih hadith is not defined, for 
example, as hadith which is reported by a certain number of narrators. 
This is the basic position, but al-Hakim al-Nisabtri has suggested 
nevertheless that a Sahih hadith must be no less than ‘4z7z and that 
Fard and Gharib may not be evaluated as Sahih. Yet he also pointed out 
that a Mashhar hadith does not necessarily qualify as Sahih.’ It thus 
remains to be said that al-Hakim al-Nisabiri does not actually lay down 
conditions but says what would seem to be the most likely situation 
— when he says, for example, that Fard and Gharib do not measure up 
to the level of Sahih. 

Al-Hakim has actually given many examples of Mashhir which 
fail to qualify as Sahih, and this includes the following: “pursuit of 
knowledge is an obligation of every Muslim”; “There is no mkah 
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without the ma/i”; “May God gladden a person who hears my speech 


and retains it ...”.! 
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The following are some examples of the Mashhur hadith which 
are also included in the Sahih category: “I have been commanded to 
prostrate on seven organs (of the body)”; “every good deed partakes in 
charity”; “one who comes to the Friday prayer, let him take a bath.”" Al- 
Hakim has also given examples of hadith that have become well-known 


and widespread but which are weak/Da Zf and even worthless. 
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The diffusion (sshtthar) of a hadith is also a relative concept to 
some extent in that a hadith may be well-known in certain quarters 
but not in others. An example of this is the hadith, that “Divorce is 
the most detested of all permissible things in the eyes of God.” 
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This is said to be well-known among the jurists/fugaha@, whereas 
the hadith “My community will not be taken to task for mistake, 
forgetfulness, and duress” is well-known among the ‘wlamda’ of usil 
(jurisprudence). 
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There are also ahddith which are better known among the 
grammarians and the general public, but not so among the scholars of 
hadith and so on.” Well-known as some ahddith are in some quarters, 
this factor of relativity by itself is not taken into account in the definition 
of Mashhir, which is basically a hadith that is narrated by a minimum 
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of three narrators in every link of its zsn@d. One might also add here in 
passing that what al-Hakim al-Nisabiri has written about the relative 
fame of a certain hadith in some quarters but not in others is also 
relative and liable to change. Some of the statements that he made then 
may not be applicable in the same way at the present time. 


Mutawatir (recurrent), Ahad (solitary) 


This is basically an extension of the previous classification as it is 
also premised on the number of transmitters involved in the isnad of 
hadith. The Ahdd and Mutawatir classification tends to acquire greater 
significance in usa/ al-figh than it does in usa/ al-hadith. This may partly 
be due to the fact that usa/ al-figh is basically a science of the proofs 
and sources of Shari‘a and the number of hadith transmitters in an 
isnad consequently becomes the focus of attention more so in wsdl al- 
jigh than the usual al-hadith. For the latter is basically concerned, not so 
much with numbers, but with the qualifications of hadith transmitters. 
Thus the Ahad — Mashhir — Mutawatir trio of the usil al-figh leaves 
its centre stage and tends to give way, in the context of usu/ al-hadith, 
to the Sahih — Hasan — Da “if classification, which is more focused on 
merit, uprightness, knowledge, retentiveness and so on of individual 
narrators of hadith. A hadith may be identified as Sahih even if it is 
transmitted by a single but strong and reliable narrator as the criterion 
here is not the number but the credentials of individual narrators. A 
Sahih hadith may also be one that is transmitted by two, three, or a 
much larger number throughout its chain of isndd or only in some of 
its parts. Thus it would follow that a Sahih hadith may be an Ahdd, 
Mashhir or Mutawatir. The number of transmitters in the isndd is not 
entirely irrelevant to qualifying a hadith as a Sahih hadith but it is not 
the defining element, so to speak, of a Sahih hadith. 

Mutawatir is defined as a hadith narrated by a large number of 
people, so much so that it is inconceivable that they could have all 
collaborated in order to perpetuate a lie. That possibility is precluded 
owing to the large number, diversity of residence, locality and time of 
the narrators. A Mutamatir report must by definition be based on sense 
perception and not on any other ground such as the rationality of its 
message or because it merely conveys what is a matter of axiomatic 
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knowledge. To say that the world has a creator or that telling the truth 
is a virtue need not be supported by Mutamatir as these are rational 
and axiomatic. 

The narrators of Mutamdtir are not required to meet the 
qualifications of ‘add/a and retentiveness in the same way as is required 
in Ahad hadith. This is because in Mutawdatir credibility is given solely 
to the multitude and number and not to personal qualifications. Thus 
the narrator of Mutamatir can include anyone, including children. 
They need not even be Muslims. Thus if the entire population of a 
town, who are non-Muslims, report that they witnessed a huge fire, or 
explosion in their town, this would engender certainty and knowledge 
beyond dispute. 

A hadith is classified as Mutamatir only when the number of its 
reporters in every generation is large enough to preclude the possibility 
of collusion to propagate a lie. Hadith would thus fail to qualify as 
Mutawatr if its reporters are found to be biased or associated with 
one another through a political or sectarian movement. There is no 
specified minimum nor a maximum for the number of reporters of 
Mutawatir, although various figures from as low as four to as high 
as several hundred have been mentioned. To inspire certainty and 
conviction is the basic purpose, and this can hardly be linked to a 
particular number. Certainty can sometimes be inspired by a relatively 
small number if it is also endorsed by corroborative evidence. The 
number of reporters in a Mutawatir must, however, remain large from 
the start to the end of the isnad. A hadith would therefore fail to qualify 
as Mutawatir if the number of its narrators are reduced at any point 
in its isnad. There is no objection to an increase in the number of 
narrators. Thus if the number of narrators in one generation is thirty 
and it is increased to forty, this would be seen as a positive rather than 
a negative factor. 

Mutawatir hadith is of two types, namely verbal Mutawatir, or 
Mutawatir lafzi, which consists of the verbatim transmission of the 
sayings of the Prophet, of which there are very few in existence, 
and Mutawatir in meaning, or Mutamatir Ma‘nawi, which are quite 
frequent. Mutawdtir in meaning may consist of several reports through 
different channels which tend to support a common theme and meaning 
between them. An example of the verbal Mutamatir is the hadith that 
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“one who lies about me deliberately must prepare himself for a seat 
in Hell fire.” 
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This hadith has been narrated by a number of Companions 
including ‘Ali b. Abi Talib, al-Zubayr b. al-‘Awwam, Anas b. Malik, 
Salama b. al-Akwa‘, and Aba Hurayra; many more have narrated it 
from each of them in the same as well as in the next generation, and 
the number of its narrators has thus multiplied manyfold further down 
the line of its chain of transmission. 

An example of the Mutawdtir Ma‘nawi is the sum total of the 
various hadith reports that have been known on the raising of hands 
(raf al-yadayn) at the time of supplication (du ‘a’).'* There are numerous 
reports that confirm this, and although each one of these, if taken 
individually, would only count as an Ahdd hadith, the common theme 
and purport of them amounts to Mutamatir. A theoretical example 
of this is the generosity of the legendary Hatim, who may have given 
small or large amounts of gifts, hospitality and help to various people, 
but when all of these are put together they support a common theme 
which is the generosity of Hatim. This may also be said with regard 
to so many other things, such as the manner in which the mudi’ is 
performed, or the way the prayer leader leads the sa/ah, the manner 
that the Aaj is performed and so on. 

Mutawatir conveys certainty (al-‘ilm al-yaqin) which may not be 
open to challenge or doubt and the ruling that is established by it is 
also decisive in respect of proof. Critics have, however, maintained 
that Mutawdatir is in effect a large number of solitary (Ahad) reports 
put together. If the component parts of Mutamatir can be open to 
doubt, then Mutamatir also does not eliminate doubt. There may be an 
element of truth in this, especially in our own time when we witness 
unprecedented developments in media and communications. A news 
report can become widespread overnight and everyone who is exposed 
to it may also accept it but that by itself does not guarantee its certainty 
and truth. But this response need not be projected backwards in the 
context of hadith. It is just that the notion of Mutamatir may need to 
be adjusted in the context of recent developments and news reports. 
The conventional response to the critique that is discussed here is that 
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the individual components of Mutawatir may be open to doubt but 
that the sum total of the Ahdd reports is not the same as the individual 
Ahad components thereof. On the contrary Mutamdatir does engender 
positive knowledge when it fulfils all of its requirements. 

The ‘ulamd’ have also differed as to the existence and scope of 
the first type, that is, the verbatim Mutamatir in hadith. Some like Ibn 
Hibban al-Busti have denied the existence of this type of Mutamatir 
altogether, whereas Ibn al-Salah has held it to be rare. Ibn Hajar al- 
“Asqalani, Ibn Hazm al-Zahiri, Qadi ‘Tyad, Jalal al-Din al-Suyiti and 
others have held that they are not rare. Ibn Hajar even criticised Ibn 
al-Salah for having said that Mutawatir Lafzi is rare. Al-Suyiti has 
also authored a book bearing the title A-Azhar al-Mutanathira fi’l- 
Akhbar al-Mutawatira (scattered flowers in Mutawatir reports), which 
he later summarised in his Qatf al-Azhar (plucking the flowers) where 
the author compiled a collection of such ahkddith. Included in this 
collection are the following ahadith: (1) “Every intoxicant is wine and 
all wine is forbidden”; (2) “May Allah felicitate the person who heard 
my speech ...”; (3) “Everyone will find easy that for which he has been 
created”; and “Islam began as a stranger ...” and so forth. 
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Al-Bukhari and Muslim have also recorded a number of ahadith, 
one of which is that “The Prophet, peace be on him, wiped over his 
boots (or long leather socks)”." 

Many scholars, including Ibn Hajar, have held that this is a 
Mutawatir narrated by seventy to eighty narrators in every generation, 
including the ‘ashara mubashshara (the ten whom the Prophet greeted 
as dwellers of Paradise) among the Companions. 

Al-Bukhari and Muslim have also recorded the hadith on the 
“visual sight of God Most High” on the Day of Resurrection (ru’yat 
Allah fi'l-akhira), and also the hadith al-hawd wherein the Prophet 
described his hamd (water basin, pool) in the Hereafter and so on. 
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The Ahad (solitary), also known as khabar al-wahid, implies a 
hadith that is narrated by one transmitter, but this understanding is 
not always accurate. Ahdd is actually defined as a hadith that does not 
fulfil the requirements of Mutamatir. It may have been narrated by 
one, two or three persons at every level or the number may vary, but 
their number does not reach that of the Mutamatir. This is why Ahad 
according to the majority of hadith scholars and jurists includes the 
Gharib, ‘Aziz and Mashhar. 

Only the Hanafis have interposed the last of these, namely the 
Mashhir, in between the Ahdd and Mutamatir. The Hanafis have thus 
defined Ahad as a hadith the number of whose narrators are less than 
that of Mutamdatir, and it has not become widespread to the extent 
of the Mashhar during the first three generations. As such the Ahad 
is neither confined to a single narrator nor is it necessarily a weak 
hadith, but it can include the weak hadith in the category of Fard 
and Gharib. The ‘ulama’ of usal al-figh and hadith have laid down a 
number of requirements that the transmitter of Ahdd hadith must fulfil 
before it can form valid Shar evidence. These are roughly the same 
requirements as the narrator of Sahih must fulfil, namely competence, 
‘adala, retentiveness and so on. The narrator of Ahdd must be a 
competent person and also a Muslim at the time of transmitting the 
hadith, but not necessarily at the time of receiving it. When these 
requirements are met and the hadith is free from obvious and hidden 
defects, it is decisive evidence according to the Zahiris and Hanbalis 
but it is less than decisive (i.e. ganni) according to the majority of the 
madhahib. The leading madhahib such as the Hanafis and Malikis have 
also proposed some of their own conditions to verify reliability and 
strength of the Ahdd hadith." 

Imam Malik has thus considered the ‘amal ahl al-Madina, or the 
Madinese practice, to be preferable to Ahdd hadith in the event of a 
conflict arising between the two. This the Imam justified on the analysis 
that the Madinese practice is the true reflection of the teachings and 
Sunna of the Prophet and as such it is more reliable than the reports of 
odd individuals. One case of such conflict arose between the Madinese 
practice and the ruling of the Ahad hadith concerning khiydar al-majlis, 
or the option of contractual session. The hadith in question provided 
that “the parties to a sale have the option (to revoke their contract) until 
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they part company.” The hadith thus entitled the parties to khiyar 
al-majlis, which meant they could revoke their contract during the 
continuation of the session or meeting of contract, but not afterwards. 
Imam Malik on the other hand upheld the Madinese practice on this 
subject and disentitled the contracting parties to khiyar al-majlis. The 
Madinese practice, according to the Imam, was that a contract became 
binding and enforceable as of the moment a valid offer and acceptance 
took place. This was effectively the moment when an agreement had 
come into being and from that point onwards the parties had no option 
to revoke it." 

The Hanafi madhhab also stipulated three conditions that the 
Ahad hadith must fulfil in order to constitute a proof and basis of 
judgement. One of these was that the narrator of Ahdd is not known to 
have acted against it himself. Should it be known that the narrator had 
actually acted contrary to his own report, this would mean the report is 
unreliable. It was on this ground that the Hanafis did not rely on the 
Ahad hadith narrated by Abii Hurayra because it was known that he 
did not act on it himself. The hadith stipulated that “when a dog licks 
a dish, wash it seven times, one of which must be with clean sand.” 
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The second condition that the Hanafis have proposed is that the 
content of the Akdd hadith is not such that would necessitate the 
knowledge of a vast number of people. One would in that eventuality 
expect that more than one person would report such a hadith, and 
the fact that only one has done so makes the hadith doubtful. One 
such hadith that the Hanafis have not accepted is “Anyone of you who 


touches his sexual organ must refresh his ablution.”” 
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And lastly, in the event of a conflict between the Ahdd hadith and 
the normal principles of Shari‘a, the Ahdd hadith would be followed 
if its narrator is a knowledgeable person, or fagih, failing which the 
normal rules of giyds would be preferred. 
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When the Ahdd hadith has met all of these requirements, action 
upon it becomes obligatory even if all doubt as to its authenticity is not 
eliminated. This is because probability (ganm) is acceptable as a basis of 
action in the practical rulings of Shari‘a. But it is generally agreed that 
in the matter of belief and ‘agida where decisive evidence is normally 
required the Ahad does not constitute a proof on its own. 

As noted earlier, when a hadith is transmitted by a group of 
narrators and their reports have become widely known during the first 
three generations of the advent of hadith, it is known as Mashhar. 
A Mashhir hadith often begins as an Ahad in the first link and then 
becomes well-known afterwards. It thus appears that the Sahih hadith 
can be a Mutamatir, Mashhar or Ahad. A Mutawatir is unlikely to 
be other than Sahih, but there are examples of Mashhar hadith that 
have become widely known and yet they do not appear in the Sahih 
collections. 


[18] Confirmation and Follow-Up 
al-Mutabi‘ wa’l-Shahid 


THE basic idea of mutabi‘ and shahid is to follow-up and 
confirm a hadith which is narrated by only one transmitter in a single 
chain of isndd. The purpose is to find out whether additional support 
can be found for it by tracing its chain of transmission at various 
levels all the way back to the level of Companions. Confirmation and 
follow-up may also be located from similar other ahadith that might 
have been reported through alternative channels. The purpose is to 
ascertain whether the hadith is credible and whether its transmitter 
is reliable. The enquiry that occurs here is basically concerned with 
hadith in the category of a/-Fard, that is, hadith which is narrated only 
by a single narrator throughout its chain of ssna@d. When this kind of 
hadith is encountered in the sphere especially of legal rulings (akkam), 
confirmation is often sought and the search that is undertaken as a 
result is governed by the rules of “confirmation and follow-up”. 

When the report of one narrator is confirmed by another, and 
the latter agrees with the former entirely through the same chain of 
transmission without any change in the hadith, the original narrator 
(and his hadith) are called mutdba‘ (followed), and the new narrator 
(and his hadith) as mutabi‘ (follower). The process here is known as 
mutaba‘a. But when confirmation for a hadith is found through an 
entirely different isna@d, from a different Companion, that is, but the 
hadith conveys the same meaning or a closely similar meaning, the 
lowest narrator in the chain of isnad (and his hadith) is called shahid 
(witness). The process is still known as mutaba‘a. 
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An illustration of mutdba‘a that appears in Ibn al-Salah is as 
follows: Supposing Hammad b. Salama narrated a hadith from Ayytb, 
from Ibn Sirin, from Aba Hurayra, from the Prophet. The hadith is 
found to be somewhat doubtful and needs to be confirmed. Firstly we 
look if any other reliable narrator, that is, other than Hammad, has 
narrated the same hadith from Ayyub. The search here may take the 
researcher to the six collections and the Muwatta’ etc. If someone else 
is found to have also transmitted the same hadith from Ayyub then 
a confirmation is found, and this is known as a complete follow-up 
(mutaba‘a tamma). But if no one other than Hammad is found to have 
transmitted the same hadith from Ayyub, then one looks one level 
up to find if anyone other than Ayyib might have reported it from 
Ibn Sirin. If a confirmation is found at this level, it would be less 
than complete as it does not descend all the way down but is located 
at a higher level, which is why it is called a deficient follow-up, or 
mutaba‘a nagisa. But if the follow-up is unsuccessful at the level of 
Ayyub, then one tries to ascertain whether anyone other than Ibn Sirin 
might have reported the same hadith from Abu Hurayra, and if such 
a confirmation is found, it would still be known as a deficient follow- 
up. And lastly the search may be taken up to the highest level to find 
out whether any other Companion, that is other than Aba Hurayra, 
might have reported the same hadith from the Prophet. This too falls 
under mutaba‘a naqisa. 

Shahid (lit. witness) is sometimes used interchangeably with 
mutaba‘a but it is different to mutdba‘a in one respect, which is that if 
the follow-up backwards succeeds only in finding another hadith which 
is found at any level of the enquiry, it would be called shahid, which is 
the second best form of confirmation for the hadith at issue. 

There may be instances where all the three types of mutdba‘a 
combine together in respect of the one and same hadith. An example 
of this is the hadith which Imam Shafi i has narrated in Kitab al-Umm 
from his teacher Imam Malik, from ‘Abd Allah b. Dinar, from ‘Abd 
Allah b. “Umar that the Prophet, peace be on him, said: 


A month is twenty-nine days. So do not start fasting until you see 
the new moon (for Ramadan) and do not end the fast until you see 
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the new moon (for Shawwal). But if it became invisible to you then 
complete fasting for thirty days. 
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This hadith with its particular wording was somehow thought to 
be in need of confirmation as al-Shafi‘i seemed to have been the only 
person to have narrated it from Imam Malik, and it was consequently 
counted as one of the oddities (a/-ghara’ib) of al-Shafii. The reason 
for this was that the disciples of Imam Malik had narrated this hadith 
with the same isnad, however, with the phrase “... if it became invisible 
to you, then measure it (by counting)” (fa-in ghamma ‘alaykum fa’qdirii 
lahu). But then a follow-up for al-Shafi‘i’s hadith was found as ‘Abd 
Allah b. Maslama al-Qa‘nabi had also reported it from Imam Malik 
and it was recorded by al-Bukhari.' This was a complete follow-up, or 
mutaba‘a tamma. 

An incomplete follow-up (mutaba‘a ndagqisa) for the same hadith 
was also found in the Sahih of Ibn Khuzayma wherein one ‘Asim b. 
Muhammad had narrated it from his father Muhammad b. Zayd from 
his grandfather “Abd Allah b. ‘Umar. Someone else had, in other words, 
reported the hadith from the same Companion, but the hadith ended 
with the phrase “... then complete thirty days — fa-akmilu thalathin’. 
This hadith was also recorded in Sahih Muslim from “Ubayd Allah 
b. “Umar, from Nafi‘, from Ibn “Umar with the last phrase being 
“measure (by counting) upto thirty days” (fa’gdir thalathin). Now we 
had in effect two incomplete follow-ups. 

Then a similar hadith in the nature of a shahid was found in al- 
Nasa’i from Muhammad b. Hunayn from “Abd Allah b. ‘Abbas, from the 
Prophet and it conveyed the same meaning as the one that was initially 
reported by ‘Abd Allah b. Dinar from ‘Abd Allah b. ‘Umar. Al-Bukhari 
had also recorded a closely resembling hadith from Muhammad b. 
Ziyad from Abu Hurayra with the latter part being worded: “... If it 
(the moon) became invisible to you then complete by counting thirty 
days for Sha ‘ban (i.e. the preceding month to Ramadan)” (fa-in ghamma 
‘alaykum fa-akmila “iddata Sha‘ban thalathin). This is considered to 
be a shahid in that it conveys a similar meaning, although in slightly 
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different words to the original hadith that was reported by al-Shafi 1. 
The original hadith thus mentioned that the fasting month may be 
twenty-nine days, i.e. you can sight the moon to confirm it, but if you 
are unable to do so then count up to thirty days, both for the previous 
month and for Ramadan itself. 

Another example of confirmation is the hadith narrated by Sufyan 
b. “‘Uyayna from ‘Amr b. Dinar, from ‘Ata’ b. Abi Rabah, from Ibn 
“Abbas that the Prophet, peace be on him, said with regard to the 
tanning of hides “If the hides of (animals) are taken and tanned, you 
may benefit by them”. 
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A similar hadith was reported by Ibn Jurayj from ‘Amr b. Dinar 
from ‘Ata’ without, however, mentioning the word ‘tanning’. The 
hadith simply validated taking benefit from animal skins. Confirmation 
was obviously needed here to verify one or the other of the two 
ahadith. Then upon enquiry al-Hafiz Ahmad al-Bayhaqi found such 
confirmation, when it was noted that Usama b. Zayd had also narrated 
a hadith with a similar meaning from ‘Ata’ from Ibn ‘Abbas, that the 
Prophet, peace be on him, said, “Did you not take off its skin, tan it 
and benefit by it?” 
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This was a mutadba‘a in which Usama b. Zayd followed and 
confirmed Sufyan b. ‘Uyayna. The confirmation was complete in 
that Usama was located at the same level in the chain of isnad as that 
of Sufyan. It was basically the same hadith and the word ‘tanning’ 
occurred in both, even though the grammatical forms of words were 
slightly different. Then a shahid was also found for the same hadith 
through a report by ‘Abd al-Rahman b. Wa‘la from Ibn ‘Abbas that 
the Prophet, peace be on him, said “When a hide is tanned it becomes 
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clean.” 


This is a shahid in that the wording of this hadith is different and 
so is its chain of zsnad, but it is still a shahid in the sense of conveying 
the same message as the original hadith of Sufyan. 
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In the event where the search for confirmation is unsuccessful and 
nothing either identical or similar is found to support the hadith at 
issue, then a note is usually added such as “Ibn Sirin alone has reported 
it from Aba Hurayra” (tafarrada bihi Ibn Sirin “an Abi Hurayra,” or 
that “Ayyib alone has narrated it from Ibn Sirin,” so as to show that 
the hadith is not supported by any other report. When this is the 
case, then two possibilities tend to arise: either that the message of the 
hadith stands alone and it is divergent from what is narrated by other 
more reliable sources, in which case it will be labelled as odd/strange 
(shadhdh) and rejected, or that the basic message of the hadith, which 
is narrated by a reliable person, is not in disharmony with a divergent 
hadith that is narrated by someone more reliable, then it would be 
known as accepted (Maqbul). The opposite of the odd/shadhdh hadith 
that is consequently upheld is known as retained (Mahfuz). 

It may be noted here in passing that in the search for mutdba‘a or 
confirmation in order to locate a mutabi‘ or a shahid, a weak or Da If 
hadith, which is not, however, a forgery nor totally discredited, may be 
taken into account. This is because confirmation here does not provide 
original information on hadith, but something to reiterate or endorse 
an existing hadith. More information on this and on distinguishing a 
relatively weak from a totally weak and discredited hadith is found in 
the context of impugnment and validation (a/-jarh wa’l-ta dil), which is 
the subject of a previous chapter of this work. Attention would in that 
context be paid to points of strength or weakness in both the wording 
of the hadith as well as its chain of transmission and a detailed enquiry 
may follow as a result.’ 


[19] Prerequisites of Authenticity 


A Sahih (sound/authentic) hadith basically means that it 
consists of words that the Prophet Muhammad has truly said, and if 
it describes an action of the Prophet or a tacit approval on his part, that 
he actually did what is reported.’ To prove the authenticity of a hadith 
is thus largely a question of establishing that it has been accurately and 
reliably transmitted and recorded. 

The ‘ulama’ of hadith and jurisprudence have laid down a 
variety of conditions for the authentification of hadith, which may be 
summarised as follows: 


1. The hadith must be accompanied by an isndd in which the 
transmitter has given the name of the authority from whom he learned 
the hadith; and that authority must give the name of his source or 
teacher from whom he received the same hadith, and so on until it 
reaches the Prophet. This chain of transmitters constitutes the isndd, 
or sanad (support), simply because the authenticity of the hadith rests 
on it. 

There is some disagreement as to determining the origins of isnad. 
Some have said that ssnad first appeared toward the end of the first 
century hijra while others have suggested the middle of that century 
as the starting point of isndd. The rudiments of isndd might have even 
started during the lifetime of the Prophet, but in this period, the 
need for ssnad was naturally not very stressing. The civil war (/tna) 
that followed the assassination of the Caliph ‘Uthman is often seen as 
the main cause that prompted the development of isnad. This would 
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confirm that isna@d began during the time of the Companions. In this 
regard Muhammad Ibn Sirin (d. 110) is quoted to have said that “no 
one asked about isndd before, but when the fitna broke out, they would 
say, Name to us your men.” 

It is a familiar feature of isna@d that the names and number of 
transmitters therein increase in every successive generation. Sometimes 
a hadith transmitted by one Companion is then transmitted by a 
number of persons in the next generation, who may happen to be 
residing in different localities. This gave rise to the question of how 
the particular transmitter obtained the information from his immediate 
source. Was it through direct hearing and personal contact or in some 
other way? The ‘u/ama’ of hadith have identified the various ways in 
which hadith is obtained from the source and then transmitted and 
delivered to the next link in the isudd, a subject that I have reviewed 
in chapter two of this work. 

The number of transmitters in the isnad largely depends on the 
intervening period of time between the demise of the Prophet and 
the date of the compilation of hadith, which could be as few as one or 
two, or as many as half a dozen or more. Some ahadith were compiled 
fairly early. Hammam Ibn Munabbih, for instance, recorded his Sahifa 
around the year 50 AH, and reported hadith on the authority of Aba 
Hurayra who related it from the Prophet. Here the isna@d consists of 
one link, a Companion. Imam Malik (d. 179 AH) related in his A+ 
Muwatta’ ahadith on the authority of his teacher, Nafi‘, who related, 
in turn, from “Abd Allah Ibn ‘Umar, who was a Companion relating 
directly from the Prophet. In this isnad, there are two intervening links 
in the isnad. The best isnad of Abt. Hurayra is that of Ibn Shihab 
al-Zuhri, from Sa ‘id b. al-Musayyib from Aba Hurayra, which also 
consists of three links. Two other chains of transmitters that are 
recorded concerning Abi Hurayra, both described as asahh al-asanid 
are: Abi al-Zanad, from al-A ‘raj, from Aba Hurayra, and the other is 
Yahya Ibn Abi Kathir from Abt Salama from Aba Hurayra. Having 
recorded this al-Hakim al-Nisabiri then commented that identifying 
a certain isndd as the best or most reliable isndd, or a Golden Chain 
(silsilat al-dhahab), etc., is largely a matter of personal assessment and 
iytihad and the ‘ulamda’ have differed in their assessments. Then al- 
Nisabiri goes on to identify some of these himself. The best ssnad 
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concerning Aba Bakr al-Siddiq is thus Isma ‘Ql Ibn Abi Khalid, from 
Qays Ibn Abi Hazim, from Aba Bakr, and the best isnad concerning 
“Umar Ibn al-Khattab is al-Zuhri, from Salim, from his father ‘Abd 
Allah b. “Umar, from ‘Umar. The best isn@d concerning ‘A’isha is 
“‘Ubayd Allah b. “Umar from al-Qasim Muhammad b. Abi Bakr from 
‘A’isha. Al-Nisabiri has also listed the best-known isndds concerning 
the various regions including Makka, Yemen, Egypt, al-Sham (Syria) 
and Khurasin. Imam Shafii has related hadith on the authority of 
Imam Malik, and Imam Ahmad b. Hanbal related from Imam Shafi 7. 
In this chain, which is often referred to as the Golden Chain, all the 
links were not only renowned scholars and ‘w/ama’ but also students 
and contemporaries of one another. As will be noted, most of the isndds 
that are known as asahh al-asanid consist of two intervening links. Two 
other similarly short isndds are those of Muhammad b. Sirin — “‘Ubayda 
b. ‘Amr — ‘Ali b. Abi Talib; and Ibrahim al-Nakha ‘i — ‘Alqama b. 
Qays — ‘Abd Allah b. Mas ‘id. Isndds which consist of only three links 
are known as a/-thulathiyat, and these have sometimes been placed 
in separate collections. Ibn Hajar al-‘Asqalani has thus compiled a 
volume entitled Thulathiyat al-Bukhari, and al-Safarini has compiled 
a similar collection concerning the Musnad of Ibn Hanbal bearing the 
title Thulathiyat Ahmad b. Hanbal. Isnad that consists of fewer links, 
known as al-isnad al-‘ali, or wpper isndd, is considered more reliable as 
the possibility of error and doubt increases with every additional link 
in the chain of isnad.'To search for a shorter isnad in preference to one 
that is lower is an act of merit and highly recommended.’ 

As noted above, from the viewpoint of its proximity or otherwise 
to the Prophet, isnad is divided into two types, namely elevated isnad 
(al-isnad al-‘ali) which consists of fewer links and transmitters, and 
descended isndd (al-isnad al-nazil) which involves a larger number 
of links and transmitters. The former travels vertically down from a 
Companion to a Follower, then to a Successor and so on, not necessarily 
one person at each level, but there is no horizontal movement within 
the same generation or tabaga. The descended isnad on the other hand 
contains more than one person sometimes reporting horizontally from 
one another before it moves downwards. 

Proximity in isnad that is desirable must at all times mean proximity 
to the Prophet through a clean isndd that is devoid of weakness (isnad 
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nazif ghayr da if). “Closeness of isndd indicates closeness to the Prophet. 
To be close to the Prophet means closeness to God Most High” .* The 
second best step to take along this route is to find the closest isnad to one 
of the recognised Imams of hadith such as Imams Malik, al-Thawri and 
al-Shafi ‘i, whose knowledge and trustworthiness is beyond reproach. 
Next in this order comes the Sahihayn, that is al-Bukhari and Muslim, 
and the effort to find an elevated isnad that involves short and direct 
transmission from one of the teachers of al-Bukhari or Muslim that 
involves the least number of intervening links. This also applies to other 
recognised and reliable collections of hadith. So also is the effort to cut 
down on the time lag between the transmitters. If the time lag between 
the two levels or tabaga is say fifty years, then an alternative isnad that 
shows this lag at thirty or forty years should be preferred. Lastly, to 
ascertain an elevated isndd, one also needs to look into the method of 
transmission and delivery between the various levels, and direct hearing 
(sama@‘) is naturally preferable to other methods. This would mean that 
one has tried not only to reduce the number of intervening links but 
also the overall time lag from the beginning to the end of the isnad.’ 
The chain of transmitters in most of the ahddith that are recorded in 
the Six Major Collections (a/-Sihah al-Sitta) consists, more or less, of 
four to six links, including the Companion who witnessed the hadith.° 
Many prominent ‘u/amd’ have gone on record to say that since isndd 
is the conveyer and vehicle of the Sunna of the Prophet, it is a part of 
religion, and that diligent and conscientious rendering of isndd is an act 
of merit and a means to gaining the pleasure of God Most High. 
The isnad must be continuous and uninterrupted. A hadith with a 
broken isnad does not qualify as a Sahih hadith. If the missing link is 
a Companion who is supposed to have received the hadith in the first 
place and his name is not mentioned, the hadith is then called mursal. 
Mursal is defined as a “hadith transmitted by a Follower (tabi 7), who has 
not met with the Prophet and yet has quoted the hadith directly from 
the Prophet”.’ If the missing link is below the level of the Companion, 
that is, somewhere in the middle of the chain of isuad, the hadith is 
called mungati‘ (severed or broken). However, if the missing link is 
lower down at the very end, it is called mu ‘allag (suspended). And then 
if more than one link is missing in the isndd, it is called mu ‘dal. All of 
these are grouped under Da 7f (weak) and Mardi (rejected) categories 
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and they are not supposed to be included in either Sahih al-Bukhari 
or in Sahih Muslim. However, if the missing link in Mungati‘ becomes 
known through another ssudd and the necessary clarification is provided, 
the Mungati‘ may be accepted and acting upon it would be valid. 

One of al-Bukhari’s pre-conditions of a Sahih hadith, which 
distinguishes his collection from that of Sahih Muslim, was that al- 
Bukhari only recorded hadith in which the transmitter of hadith had 
met with his immediate source. This has actually meant two conditions, 
one of which was that the two were contemporary, and the other that 
they actually met one another. Imam Muslim has only insisted on the 
first but not on the second of these conditions. It is suggested, however, 
that Muslim’s condition often, if not always, fulfils that of al-Bukhari, 
simply because a reliable narrator will normally not report a hadith 
without verifying it with his source and would not, as it were, report 
through hearsay evidence. 

Imam Muslim has categorically said that “Mursal is the type of 
hadith which is not a proof (/aysa bi-hwya) neither in our view nor in 
the view of the learned scholars of hadith”. The Mumatta’ of Imam 
Malik, however, contains numerous mursal ahadith and it is also found 
in other works of hadith. There are exclusive collections of the mursal 
hadith, such as the Kitab al-Marasil by Abt Dawid (d. 275 H) which 
has isolated the mursal from other ahadith. Another work to mention 
is the Marasil of Ibn Abi Hatim al-Razi (d. 277 H) which focuses on 
the chains of transmission (a/-asanid) of the mursal variety.’ 

Most of the mursa/ that originate in Madina is transmitted by Sa ‘id 
b. al-Musayyib (d. 99 H) and these are considered to be generally sound 
as Ibn al-Musayyib was the son of a prominent Companion, Musayyib 
Ibn Huzn, who accompanied the Prophet on many important occasions. 
Sa ‘id b. al-Musayyib’s credentials also stand out for the fact that he 
met the leading Companions including ‘Umar, ‘Uthman, ‘Ali, Talha 
and Zubayr, and he was also one of the seven outstanding jurists and 
Muftis of Madina. The ‘w/ama’ of hadith have considered the Mursal 
of Ibn al-Musayyib as the best of all mursal (asahh al-marasil).” 


2. Every link in the chain of isna@d must be known to be an upright 
person (‘ad/) at the time of reporting the hadith. The minimum 
requirement of ‘addla is that the person has not committed a major 
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sin/crime and has not persisted in committing minor ones, nor is he 
known for committing degrading profanities such as association with 
persons of ill-repute and indulgence in humiliating jokes. Although the 
‘ulama’ are unanimous on the requirement of ‘addla, they have differed 
somewhat on what it precisely means. ‘Adda is often associated with 
piety and decorum (muri’a). An ‘ad/ person, according to al-Khatib 
al-Baghdadi, is one “who is known for his performance of obligatory 
religious duties, observance of what is prohibited, diligence in pursuit 
of righteousness in his conduct and in dealings with others, discipline 
in speech, and truthfulness”. Yet al-Baghdadi has also noted that ‘adala 
is something more than a simple exhibition of piety, and can only be 
known by consistent information concerning the conduct and activities 
of a person."' The sum total of ‘addla is reflected in the confidence 
that is inspired by it in a particular individual. It is generally held that 
no one can be free of all sin or of some neglect in the performance 
of duties. A competent person who is known to be assiduous in the 
fulfilment of obligations, avoids prohibitions, and has integrity of 
character in speech and in conduct is presumed to be ‘ad/.” 

The ‘addla of a transmitter must be established by positive 
evidence. When there is no evidence available as to the ‘addla of a 
transmitter, his report is unacceptable. Similarly, a report by an 
anonymous person (riayat al-majhul) such as when the isndd reads 
in part that “a man reported such and such” is unacceptable. Ignorance 
of a person’s character may be inclusive of both the apparent and 
hidden (zga@hir wa batin) aspects of personality, in which case his report 
is unacceptable and there is general consensus on this. A person may on 
the other hand be known for what is apparent in him but unknown for 
his inner qualities. This is known as a/-mastur (concealed) and there is 
disagreement as to whether hadith transmitted by a mastur is admissible. 
Some have expressed doubt but the Shafi ‘is, Hanafis and many others 
have held that report by a mastur is acceptable as in the matter of hadith 
transmission it is preferable to proceed from the position of optimism 
(husn al-zann) on the reliability of the transmitter. It is also difficult 
to verify the inner ‘add/a of a person and knowledge of the manifest 
aspect of one’s character is therefore sufficient to make one’s report 
admissible. This concession is not extended, however, to witnesses in 
judicial disputes as it is possible for the judge to verify the inner aspects 
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of ‘adaéla as well as the apparent manifestations thereof." Al-Khatib 
al-Baghdadi has to this effect quoted a hadith on the authority of ‘Ali 
b. Abi Talib that ‘a Muslim who deals with people justly and speaks 
to them while avoiding telling a lie and fulfils promises he makes, has 
accomplished just character and murii’a; backbiting him is forbidden 
and fraternising him a requirement”.” 

Al-Khatib al-Baghdadi has stated that a majhul according to the 
traditionists (ah/ al-hadith) is one who is unknown to the ‘u/ama’ of 
hadith and his report is not recognised by anyone other than a single 
narrator. Examples of this are ‘Amr dha Murr, Jabbar al-Ta’i, and 
Sa ‘id b. Dhi Huddan from whom no one other than Abia Ishaq al- 
Subay i has transmitted any hadith. Similarly Jurayd b. Kulayb is a 
majhal as no one other than Qatada b. Di‘ama has transmitted any 
hadith from him. Al-Baghdadi has added that ignorance (jahala) is 
removed if two knowledgeable persons have transmitted hadith from 
a particular narrator. This removes the jahda/a but does not necessarily 
establish the ‘ada/a of the narrator in question. For ‘addla is established 
by means of explicit affirmation of uprightness and not merely by 
means of identification.” 

The ‘adala of a narrator may be established by various means, 
including validation (ta “di/),’° that is, when at least one upright and 
knowledgeable person, and according to some jurists, two such persons, 
confirm it, or when the transmitter is known to have been admitted 
as a witness in the court, or when a learned scholar has relied on his 
report. But there must be positive evidence that the scholar did not 
do so for any particular reason, fear or favour, that might compromise 
the reliability of his position. It has been further suggested that the 
scholar in question must be known to have accepted the reports only 
of upright narrators.” 

The qualification of ‘adala is established for all the Companions 
of the Prophet regardless of their juristic or political views. This 
conclusion is based on the Qur’an, which declares in a reference to the 
Companions that “God is well-pleased with them, as they are pleased 
with Him” (al-Tawba, 9:100). This is supported by a number of ahadith 
in which the Prophet has also spoken highly of his Companions, both 
in general terms and also by reference to particular individuals among 
them." 
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A person’s reputation for being upright and trustworthy also serves 
as a proof of his ‘add/a. According to some ‘ulamd’ of hadith, such 
a reputation is even more credible than confirmation by one or two 
individuals. With regard to certain figures, such as Imam Malik, Imam 
Ahmad b. Hanbal, al-Awza 1, Sufyan al-Thawri, Sufyan b. ‘Uyayna, al- 
Layth b. Sa‘d, ‘Ali b. al-Madini, Yahya b. Ma ‘in, etc., their reputation 
for ‘addla is proof above the technicalities of ta ‘dil. It is reported that 
Imam Ahmad b. Hanbal was once asked concerning Ishaq b. Rahawayh 
and his response was “The like of Ishaq — you ask me about him?” A 
similar response has been recorded from Yahya b. Ma ‘iin who was asked 
concerning Abii “‘Ubayd al-Qasim b. Sallam and he replied “you ask me 
concerning Aba “‘Ubayd?” A person’s reputation for corruption is also 
admitted as evidence to impugn his ‘add/a. In the event of conflicting 
information concerning the ‘add/a of a narrator, the majority maintain 
that he or she is disqualified.” 

The requirement of ‘adala applies to all varieties of hadith, 
especially the solitary or Ahdd hadith, which is reported usually by 
one or a few individuals. Only with regard to the Mutawatir hadith 
which is proven by the report of a large number of individuals, the 
requirement of ‘addla is not emphasised as much as in the case of 
Ahad hadith. 

To ascertain the reliability of narrators of hadith, the ‘u/ama’ of 
hadith have compiled biographical data, on a massive scale, of the 
transmitters of hadith, giving the place and date of the person’s birth, 
his family connections, education and names of his teachers and 
students, his profession and financial condition and the date of his 
death. The biographical literature, especially relating to the tarikh al- 
ruwat and tabaqgat contains useful information and assessment of the 
degree of reliability of narrators, and a special terminology has been 
developed for this purpose, as I have already elaborated in chapter 
five.” 

Muri’a is a difficult word to translate but generally it implies 
decorum, integrity and qualities that are associated with a ‘gentleman’. 
In the textbooks on hadith muri’a often features side by side with 
piety in the definition of ‘addla. In the usage of Arabs, murii’a 
is associated with manliness and courage as well as avoidance of 
demeaning behaviour that compromises personal honour and is socially 
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humiliating. The works of figh and hadith also mention avoidance of 
profanities such as urinating in a standing posture (one may now add, 
perhaps in a wrong place), stealing a slice of bread, association with 
lowly characters, even eating in public thoroughfares and walking bare 
headed. The correct position on this, however, refers such matters to 
the prevailing custom. Many of the things that were associated with 
murt’a in the past have evidently changed and current custom seems 
to have attributed certain other things with social decorum and muri’a. 
One who throws away litter carelessly in public places, or wears trendy 
clothes that are not appropriate with one’s standing or circumstance, 
or one who spoils library books that one borrows, and the like, may 
now be seen to be more relevant to integrity and muri’a. A hadith 
transmitter must possess murii’a as a part of his probity and ‘addala 
but what muri’a actually means is often determined by reference to 
the prevailing custom. 

There is a difference between the ‘addla of a witness and of a 
hadith transmitter in that some of the requirements in the former 
do not apply to the latter. The question of gender, whether male or 
female, that is relevant to testimony is not relevant to the narration 
of hadith, nor is slavery of any relevance nowadays. A blind person is 
not qualified to be a witness but he or she is qualified to be a narrator 
of hadith. Even a person who is punished for slander (gadhf) and is 
consequently disqualified to be a witness is still held to be qualified to 
transmit hadith, according to the majority, excepting the Hanafis, after 
repentance and show of remorse over his past behaviour.”! 

The ‘adala of a person is, in principle, deemed to be monolithic 
and unchangeable, according to the majority, and it is, as such, not 
amenable to increase or decrease. It is also deemed to be indivisible 
in that a person either possesses it or not, and cannot therefore be 
said to be partially upright. “Add/a in this sense resembles the faith 
(iman) which is also said to be monolithic and unchangeable.” The 
correct view, however, is that ‘add/a, like faith and retentiveness of 
memory, is capable of increase and decrease, although the pace and 
frequency of change therein is not expected to be either rapid or 
frequent. Minor changes in experience and outlook do not necessarily 
affect the attribute of ‘addla, yet a succession of such changes or drastic 
turn of events may well lead to a significant change in the reliability 
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and ‘addla of a person. Yet for purposes of hadith narration, it is the 
undiminished ‘add/a which qualifies a person to narrate hadith, and not 
any reduced or compromised version thereof. The ‘u/ama’ of hadith 
have thus maintained that a narrator of hadith must be clear both of 
major defects of character as well as persistently recurring minor ones 
that compromise one’s integrity and muri’a.” 

As for the narration of one who is charged with pernicious 
innovation (bid‘a) and propagation of dubious doctrines that are 
contrary to valid precedent, the ‘“u/amd’ have held two different views. 
Many leading ‘w/amda’, including Imam Malik, have held that narration 
of an agent of bid‘a (mubtadi‘) is unacceptable absolutely regardless of 
the nature of his bid‘a. The second view on this is one of stipulated 
acceptance, as it reflects on the nature of the bid‘a. This may either be 
such that invokes infidelity (kufr) on its propagator, in which case he is 
disqualified and there is general agreement on this — and it was on this 
basis that the heretics known as al-Zanadiqa were disqualified. A mere 
accusation of kufr or bid‘a amounting to ku/r by one’s opponents is not 
enough to disqualify the mubtadi‘, as many opposing factions in history 
have actually accused one another of bid‘a and kufr. One must, in other 
words, determine the nature of bid‘a amounting to kufr on the basis 
of objective evidence. The did‘a that disqualifies a narrator of hadith 
must be such that denies an essential aspect of Islam and its Shari‘a 
or a principle that is established as an essential part of the religion 
— such as denial of one of the five pillars of the faith, or denial of an 
attribute of God Most High that is clearly conveyed in the Qur’an.* 
In the case of bid‘a of a lower order, if the mubtadi‘ has gone so far 
as to advocate a lie in order to promote his doctrine, and has invited 
others to embrace it, he is disqualified. Sufyan al-Thawri is quoted as 
having said that he would admit the testimony of the agents of caprice 
(ahl al-ahwa’) when they are upright ‘uda/ in other respects, that is, 
in matters other than their own doctrines. Imam Shafi‘ has similarly 
stated that a simple advocacy of hama and bid‘a is not a disqualification 
unless it is known that the mubtadi‘ has advocated a lie. Ibn al-Salah 
has noted an additional requirement which is that hadith reported by a 
mubtadi‘, who is not inviting others to his bid‘a, must also not endorse 
the bid‘a he has advocated. If it is relevant to the bid‘a in question, it 
is unacceptable.” 
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It is to be noted, however, that the ‘u/ama’ of hadith have sometimes 
qualified as reliable persons those who are accused of deviation and bid ‘a, 
yet truthful enough to be narrators of hadith. Aba. Dawid al-Sijistani 
went on record to say that among the deviationists, no other faction has 
been more truthful in the narration of hadith than the Kharijites. It is 
further noted that al-Bukhari has relied on the narration of one ‘Imran 
b. Hattén who was a confirmed deviationist, and also that Yahya b. 
Ma ‘in and Ahmad b. Hanbal validated one ‘Abd al-Hamid b. ‘Abd al- 
Rahman al-Himmani (d. 202) who was an active propagator of irja’ and 
muryji’a (the belief that a grave sin does not necessarily amount to kufr 
and that the hope (77a’) for forgiveness from God still remains valid). 
It is noted in this context that these great Imams validated the hadith 
of the individuals concerned on the basis of the personal knowledge of 
their character, which is the correct approach, unlike the approach that 
focuses on the narrator’s association with a sect, faction or group often 
in disregard of the person’s character as such. Al-Baghdadi has further 
noted that the Companions and the Followers have accepted report and 
testimony of the Kharijites especially those whom they considered to be 
trustworthy and pious. They have accepted narration, for example, from 
‘Imran b. Hattan who was a Kharijite and from Ibn Abi Najih who was 
a Mu ‘tazili and from numerous other individuals who were associated 
with Qadariyya, the Shi ‘ites and Murji’a. It thus became well-known 
and consensus is established to the effect that personal character rather 
than association with a sect or faction is the determining factor of a 
person’s probity and ‘adala.” 

The majority of the ‘u/amda’ of hadith have held that a mubtadi‘ is 
not disqualified and hadith may be transmitted from him, if he is clear 
of kufr and knowingly advocating a lie, whether or not he is actively 
engaged in propagating bid‘a. Some have stipulated that he is qualified 
only if he has restrained himself from actively inviting others to his 
bid‘a.” One who has lied in his dealings with the people but is known to 
have subsequently repented and corrected himself is not disqualified, 
but he is disqualified regardless of repentance, if he has attributed a 
lie to the Prophet.” 


3. None of the narrators in the isndd is known to be implicated 
in forgery, sectarian, political and theological disputes. A hadith 
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is therefore suspect if it smacks of scholastic fanaticism or when it 
advocates a particular dogma and doctrine. The report for example 
that “There will be a man in my umma by the name of Muhammad b. 
Idris (al-Shafi i) who will be more harmful to my umma than the devil 
(:blts), and there will be a man in my wmma by the name Abit Hanifa 
who will be the shining light (siraj) of my community”. There are 
numerous similar reports concerning ‘Ali and Mu ‘awiya, one of which 
simply has it “When you see Mu ‘awiya on my pulpit, kill him”. In yet 
another report it is stated “Whoever says that the Qur’an is the created 
speech of God becomes an infidel and his wife stands divorced from 
him as of that moment”. All of these evidently indulge in corruption 
and crude fanaticism, and the ‘u/amda’ have isolated them in their works 
under the general heading of Mamdu “at (forgeries).” 


4. As noted above, the narrator of hadith must be a contemporary 
of the teacher on whose authority he relates the hadith. This means 
that he must have been born before the death of his teacher by a period 
long enough to enable him to acquire the knowledge of hadith. Al- 
Bukhari has further stipulated that there must be evidence to show 
that the narrator has met with his immediate source. It is consequently 
taken as a sign of forgery when a narrator reports a hadith directly from 
his teacher and there is evidence to show that the former was born long 
after the latter’s demise, or that the two never entered the same locality.” 
Both the teacher and disciple must be fit for delivery and reception 
of hadith and neither is too forgetful, confused or disabled nor suffers 
from defects that render his ‘add/a and retentiveness questionable. 

The ‘ulama’ on the whole do not require evidence of actual 
encounter between teacher and disciple and take it for granted 
that words such as “I heard — sami‘tu”, or “so and so spoke to me 
— haddathani” actually mean that the two have met. They are thus 
content with the possibility of a meeting and do not require actual 
proof. This is the position of Imam Muslim. But al-Bukhari required 
evidence of an actual meeting, where, when and for how long, etc., was 
the Shaykh teaching in a madrasa or a mosque when the disciple met 
him — or any other such information to show actual encounter between 
the narrator and his immediate source. 
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5. The narrator of hadith must possess a retentive memory so 
that his report can be trusted. If he is known for committing frequent 
errors and inconsistencies, his report would be unacceptable. The 
faculty of retention (dabt) is the ability of a person to listen to an 
utterance, to comprehend its meaning as it was originally intended, 
and then to retain it and take all necessary precautions to safeguard 
its accuracy. In cases of doubt in the retentiveness of a transmitter, if 
his report can be confirmed by comparison to the recognised works 
of authority on the subject, or by the action of his predecessors, it 
may be accepted. If someone has suffered weakness of memory due to 
illness or old age, only hadith that he related prior to that event can be 
accepted. But in the absence of any verification, reports by persons who 
are totally obscure and whose retentiveness cannot be established are 
unacceptable. The retentive faculty of a narrator is established through 
his work or when a number of upright and trustworthy transmitters 
are known to have relied on his reports and have used it as evidence/ 
reference in their own work.”! 

A narrator’s forgetfulness does not necessarily invalidate his hadith 
according to the majority of jurists and hadith experts, except for the 
Hanafis who maintain that hadith is invalidated if the narrator cannot 
confirm nor recognise what he had narrated. Thus the Hanafis rejected 
the hadith of Sulayman b. Misa from al-Zuhri from “Urwa from 
‘A’isha from the Prophet that “When a woman is married without 
the permission of her guardian, her marriage is null and void.” 

This is because of what Ibn Jurayj had said that “I met with al- 
Zuhri and asked him about this hadith but he did not recognise it”.” 
Another example of this is the hadith of Rabi ‘at al-Ra’y, from Suhayl 
b. Abi Salih from his father from Aba Hurayra that “the Prophet, peace 
be on him, adjudicated by one witness plus an oath.” ‘Abd al-‘Aziz 
b. Muhammad al-Darawardi then said “I met Suhayl and asked him 
about it but he did not recognise the hadith.”* 

Many of the leading scholars of hadith are known to have forgotten 
what has been heard from them, but this should not invalidate the 
original report on account merely of forgetfulness. Humans are prone 
to forgetfulness and it is due partly to this that many, including Imam 
Shafi, have warned against narration from the living. 
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Retention with the aid of writing is acceptable but it is recommended 
that the writing is legible and does not omit the dots over or under the 
letters nor is it turned into abbreviation and sign language that no one 
other than the writer is able to read. Words and phrases should also 
not be split between the ending of one and the beginning of a new line 
so as to prevent distortion.* 

One who is known for laxity (a/-tasahu/) in the hearing of hadith, 
such as falling asleep at meetings, or is willing to accept hearsay in 
hadith, or one who makes frequent errors, fail to qualify as retentive 
of hadith and their narration is therefore not accepted. Similarly, when 
the narrator is known to have made an error and this becomes clear to 
him yet he stubbornly persists in it, his narration is disqualified. 

When the requirements of ‘addla and dabt of the narrator are 
ascertained and established his report becomes acceptable and the 
possibility of error and doubt in it is considered remote and insignificant, 
although not impossible. The report is considered to provide a valid 
basis for action and judgement. ‘Addala and dabt qualify the narrator 
to transmit hadith that is then relied upon, but the hadith itself must 
naturally be free of obvious and hidden defects and outlandish contents, 
or shudhudh. The isnad of hadith must also be free of defects such as 
broken links, suspension (ta ‘/iq), and ambiguities that are associated 
with the isnad.* 


6. With regard to the text main of hadith it is noted that it must be 
in the familiar eloquent and dignified style of the prophetic language. 
If it is a report of an action of the Prophet, it should be such that can 
be expected of him. The presence of obscene and objectionable words, 
and statements that are particularly crude, ridiculous and unbecoming 
of the Prophet are usually taken as signs of forgery in hadith and 
rejected. But even more important than words are the meaning and 
purpose, which is what the hadith critics have pointed out. A certain 
poverty of style in the standards of expression is not given too much 
weight as ahddith are often in the words of the narrators themselves. 
But if the meaning is corrupt to an extent that it cannot bear harmony 
with the standards of prophetic speech, it would be taken as a sign of 
forgery. The meaning is generally held to be corrupt when it engages 
in patently inreasonable assertions. Corruption of purpose and meaning 
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is also caused by unwarranted expatiation in the attributes of God 
Most High, His illustrious self, or negation of those of His attributes 
which are clearly established in the Qur’an. Thus the so-called hadith 
that “I saw my Lord in ‘Arafat riding a red camel,” and the so-called 
hadith of the Prophet that “I saw my Lord on the Night of Ascension 
in the heaven with a curtain of fire between us but I saw everything 
even the crown studded with pearls that He was wearing”. Corruption 
in purpose is also noted when a so-called hadith violates the basic 
positions of Shari‘a such as by declaring permissible the lives and 
properties of people and validating attack on their personal dignity. 
The Prophet can similarly not be expected to take assertive positions 
and speak either for or against sectarian movements and factions that 
never existed in his lifetime nor was the subject of any relevance to 
his mission and purpose. There is so much forgery on this and similar 
other themes that are patently corrupt, partisan and incredible. 


7. The text and message of the hadith must be consistent with the 
Qur’an. Should there be a clear case of conflict in such a way that no 
reasonable compromise and interpretation can remove it, the hadith 
is rejected. The so-called hadith, for example, that “The offspring of 
adultery (znd) shall not enter Paradise down to seven generations” was 
rejected by the Prophet’s widow, ‘A’isha, as it violated the clear text 
of the Qur’an that “No soul shall carry the burden of another soul” 
(al-An ‘am, 6:164). 
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Similarly the report that “whoever begets a child and names him 
Muhammad, he and his offspring shall go to Paradise” is clearly in 
conflict with the Qur’anic principle that “Anyone who has done an 
atom’s weight of good shall see its reward, and anyone who has done an 
atom’s weight of evil shall see its recompense” (al-Zalzala, 99:7-8). 

A clear conflict with the ruling of ijmd‘ is also taken as a sign of 
forgery in hadith. The so-called hadith, for example, that “One who 
performs the obligatory prayer (sa/ah) on the last Friday of Ramadan 
would have made up for all the prayers he has missed throughout 
his life for seventy years” — is contrary to the ruling of ijmd‘ that no 
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other form of worship replaces a sa/ah that has been missed out. And 
lastly, when a hadith conflicts with another well-known hadith that 
is proven by a superior isndd, it is seen as a sign of forgery. This last 
instance of conflict is a wider subject that the ‘u/amd’ have looked 
into under the general heading of Mukhtalif al-Hadith (also known 
as Mushkil al-Hadith) which is the subject of a separate chapter in 
this work. This branch of the hadith studies is concerned mainly 
with discrepancies and conflicts which are, however, reconcilable by 
recourse to the normal rules of interpretation, and it is in this respect 
where Mukhtalif al-Hadith differs from the study of abrogation in 
hadith. This latter branch of the hadith studies, known as a/-Nasikh 
wa’l-Mansukh fi’l-Hadith, is on the other hand concerned exclusively 
with conflicts that cannot be reconciled on grounds of interpretation. 
Mukhtalif al-Hadith was the subject of a particular work bearing the 
title [khtilaf al-Hadith by Imam al-Shafi ‘i, who was the first to discuss 
this subject in the seventh volume of his Kitab al-Umm. This was 
followed by Ta’wil Mukhtalif al-Hadith of Ton Qutayba al-Dayniri 
(213-267) and many other contributions ever since. The branch of 
hadith studies which is concerned with abrogation in hadith stipulate a 
number of requirements that must be met before abrogation can occur, 
but this too is the subject of a separate chapter of this book.” 


8. Hadith which is not historical and fails to qualify the test of 
historical evidence that was known during the time of the Prophet is 
rejected. The hadith, for example, reported by Sa‘d b. Mu ‘adh and 
Mu ‘awiya b. Abii Sufyan that “the Prophet levied the jizya (poll tax) 
on the Jews of Khaybar and relieved them of hardship” is discredited 
on account of the historical fact that jzzya was not known at that time, 
that is, the year of Khaybar, and that the Qur’anic ruling on jizya was 
only revealed later in the year of Tabak, and that Sa‘d b. Mu ‘adh had 
also died before the year of Khaybar. In yet another report, Anas b. 
Malik has stated that “I entered the public bath and saw the Messenger 
of God wearing a wrapper and said: O Anas, I have forbidden entry to a 
public bath without a wrapper”. The facts of history show on the other 
hand, that the Prophet did not enter a public bath as they did not exist 
in Madina at the time.** Some hadith collections have also recorded 
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hadith concerning the bygone Prophets, attributing exaggerated body 
size and height, such as sixty metres, to them, which is patently 
unhistorical and has never been proven by factual evidence. 


9. The text must be in agreement with reason. If it is illogical in 
purpose and meaning, it is suspected of being a forgery. Anything that 
is totally superstitious, or in clear conflict with accepted norms, or 
contradictory in itself or totally incredible vis-a-vis the clear principles 
of the nusi#s would come under suspicion. The so-called hadith, for 
example, that “the ark of Noah circumambulated the Ka‘ba seven 
times and then prayed two units of prayer at the end,” is evidently 
irrational and therefore rejected. The report similarly that “God Most 
High revived from the dead the parents of the Prophet Muhammad 
and they embraced Islam in his presence” is evidently unreasonable 
and contrary to familiar experience. Noted under this category are also 
hadith which contain detailed prophecies of future events with their 
dates and places of occurrence.” 

When the hadith in question promises a disproportionate reward 
or warns of an exceedingly severe punishment for a trivial act, it would 
be suspected of being a forgery. Numerous reports are on record of 
spurious hadith under the general heading of a/-targhib wa’l-tarhib 
(encouragement and warning) that promises, for instance, permanent 
abode in Paradise for recitation of a verse of the Qur’an, or for a 
simple act which may be mandub (recommendable), or even omitting 
something in the nature of a makrih (reprehensible).” 


10. The narrator must not be totally unknown (majhi/). To eliminate 
obscurity and ignorance, the ‘u/ama’ of hadith stipulate that at least 
two upright persons should have transmitted hadith from the person in 
question. Only the Companions are exempted from this requirement. 
Examples of some of the majhul/ narrators that are given include such 
names as ‘Amr dha Murr, Jabbar al-Ta ‘i and Sa‘id b. Huddan from 
whom no one else but Abii Ishaq al-Subay 4 has narrated, which means 
that they are obscure. 

Narration by two upright persons is, however, good enough to 
remove ignorance as to the identity of the person (jahdlat al-‘ayn) but 
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it does not establish uprightness (‘add/a) of the narrator in question. 
Hadith is not acceptable when it is transmitted by an unknown 
person.*! 

Mayjhil (obscure) is sub-divided into three types, one of which is of 
unknown identity (majhal al-‘ayn). This type of obscurity is removed 
by narration from the person concerned by two upright persons. If 
only one person has narrated hadith from him, the obscurity still 
remains. Majhil to the ‘ulama’ of hadith is one from whom no more 
than one person has reported. Al-Bukhari and Muslim are noted in 
this connection for having narrated hadith from Mirdas al-Aslami, 
and Rabi‘a b. Ka‘b respectively. These are considered to be majhal 
as only one person, namely Qays b. Hazim has narrated hadith from 
the former, and Abii Salama ‘Abd al-Rahman b. ‘Awf from the latter. 
Ibn al-Salah who initially made this abservation was, however, refuted 
later by al-Nawawi who said that both al-Aslami and Ibn Ka‘b were 
Companions and they cannot therefore be classified under the category 
of majhal.” 

The second type of majhil is one who is not known for his 
uprightness (‘add/a), and this also occurs in two types, namely one 
whose ‘addla is unknown overtly and covertly (min hayth al-zahir 
wa’l-batin), and one who appears to be upright but no insight into his 
character is available. “4da/a in principle requires positive evidence on 
both of these, but questions tend to arise if a person is only known 
to be upright in appearance but his true character remains hidden 
(mastur). There is a difference of opinion as to the admissibility of 
hadith from the mastur. Many consider it to be admissible as it is 
often difficult to verify the inner quality of ‘addla in the individual 
narrators of hadith. Ibn al-Salah has made the observation that works 
of authority on hadith often accept and record hadith from persons 
whose inner aspect of ‘ada/a remains unknown.* 


11. The narrator must also know the conditions of his shaykh/ 
teacher and ascertain his knowledge and character and only then 
should transmit hadith from him. It will be noted in this connection 
that there is usually a process of selection involved in the teacher- 
disciple relationship. The shaykh of hadith, like the teacher in most 
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other branches of knowledge in the traditional system, selected his 
disciple on the basis of the latter’s ability and prospects. The disciple 
too tended to select as to whom he wanted to study with and acquire 
the knowledge of hadith from; and he consequently investigated the 
ability and reputation of the individual teachers of hadith. Hence the 
shaykh and his disciple are expected to have known one another and 
may well have developed a relationship that is taken into account in 
the context of hadith transmission. The hadith scholars have looked 
into this from the perspective of the classes of narrators, or fabaqat, 
which enabled them to assess the extent of the disciple’s closeness 
with his shaykh. The classes or tabaqgat that may be reviewed from this 
perspective are as follows: 


a. The first class, or tabaqa, of narrators comprise those who have 
maintained a close association and companionship with their shaykh. 
These are disciples who have kept the company of their shaykh in 
his circles of teaching and during his journeys and both the shaykh 
and disciple are upright and retentive and combine absolutely the best 
qualities that hadith narrators could be expected to have. An example 
of this would be the companionship of Nafi‘ with ‘Abd Allah b. ‘Umar 
and that of Imam Malik with al-Zuhri. 


b. The second class, or tabaga, of narrators comprise those who 
have kept regular but intermittent company of their shaykh that 
does not altogether amount to discontinuity of contact. They do not 
maintain the same level of companionship and association with their 
shaykh as those who belong to the first class above. Yet they know their 
teachers well enough to remain clear of doubt with regard to hadith 
transmission from them. Examples of this tabaqa may be seen in the 
relationship of ‘Ata’ b. Abi Rabah with ‘Abd Allah Ibn ‘Abbas, and 
that of Abi ‘Amr al-Awzi 7 with al-Zuhri. 


c. The third class of narrators apply to those who have kept as close 
an association with their teachers as those of the first tabaga above but 
who have not escaped doubt over their character and retentiveness, and 
their transmission of hadith falls between acceptable and rejectable. 
Examples of this tabaga are said to include the companionship with 
al-Zuhri of Ja ‘far b. Burgin and ‘Abd Allah b. Hafs al-‘Umari. 
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d. The fourth class includes those whose companionship with 
the shaykh is slight and they have also not escaped doubt over the 
likelihood of impugnment (a/-jarh). An example of this would be Ishaq 
b. Yahya al-Kalbi in relationship to al-Zuhri. 


e. The fifth class comprises the weak and the obscure (a/-du ‘afa’ 
wa’l-majhilin) who occasionally attended the teaching sessions of their 
teacher but with little regularity and commitment. The hadith that 
they transmit from their shaykh is on the whole unacceptable and it 
would be advisable for them not to have attempted it in the first place. 
Examples of this class in relationship to al-Zuhri would be ‘Abd al- 
Quddis b. Habib al-Dimashgi and Muhammad b. Sa ‘id al-Maslib. 

With reference to the bulk of the ahadith that al-Bukhari and 
Muslim have recorded, it is noted that they qualified the first two of 
these five classes and only occasionally qualified narrators that fell in 
the third, but they disqualified the fourth and fifth classes altogether. 
This is understood from the familiar expression “in accordance with 
the condition of the two shaykhs — ‘ala shart al-shaykhayn.” 

It may be noted, however, that some hadith transmitters tended 
to have a weak association with a particular shaykA of hadith but they 
qualified better with another shaykh. This is taken into account by al- 
Bukhari who has disqualified the reports of one Hashim from al-Zuhri 
but has accepted his narration from persons other than al-Zuhri.* 


12. Both the text and isnad of the hadith must be clear of subtle and 
hidden defects, or ‘i/la, and also clear of concealment, tadlis.** These 
two subjects, namely ‘i/a/ al-hadith and tadlis have been separately 
addressed and need not therefore be elaborated here. 


[20] Conclusion and 
Reform Proposals 


IN my introductory remarks I commented on the strengths 
and weaknesses of methodology and methodological guidelines that 
the ‘u/ama’ have developed for the authentication of hadith. I then 
expounded in the ensuing chapters the salient features of hadith 
studies, methods of hadith criticism, subtle defects in hadith and 
prerequisites of authenticity, all of which are evidently designed to 
ensure the purity of both the isma@d and text of the hadith. What I have 
presented in this book in reality provides only a bird’s-eye view account 
of the painstaking efforts that the ‘u/amd’ and scholars of hadith have 
taken to verify the authenticity of the hadith of the Prophet. The sheer 
wealth of the scholarly works on hadith methodology and sciences and 
the effort that has gone into the compilation of countless numbers 
of valuable works on hadith spanning the entire history of Islamic 
scholarship cannot fail to impress. The ‘w/amd’ have clearly seen the 
hadith studies as an arena where they combined meticulous scholarship 
with a sacred purpose and the results they have achieved are clearly 
remarkable. The purpose was to render the hadith as accurately as 
possible. The hadith transmitters, compilers and critics “tried to 
reproduce exactly what they had learnt from their teachers ... They 
reproduced each word and letter, including the diacritical marks and 
the vowel points, without deviating in the least from what they had 
received.” Zubayr Siddiqi who made these observations went on to 
quote al-Khatib al-Baghdadi to the effect that the Companion ‘Abd 
Allah b. ‘Umar did not like to change the order of words in a sentence 
even when it did not affect the meaning of the hadith in the least. Malik 
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b. Anas tried to be exact about each and every letter. Ibn Sirin did not 
approve of making corrections in a hadith even in those cases in which 
there was a clear mistake by the reporter.' The entire corpus of ‘u/im 
al-hadith was geared toward the same purpose. Elaborate methods 
for cross-examination, double-checking, follow-up and scrutiny of 
the isnad and text were developed and employed in order to ensure 
accuracy in the reception, transmission, and documentation of hadith. 
The ‘ulamda’ of hadith may be said to have explored and exploited every 
possible tool and method that could serve and facilitate the integrity 
and reliability of hadith. Is there any further room for fresh enquiry 
and research into the methodology of hadith? This is a question that 
comes to mind, and my peremptory answer to it is basically negative. 
There is clearly little scope for any new methodology or research that 
would add anything substantial and useful to the work that has already 
been done by people who were better positioned and qualified for what 
they attempted and achieved. But is there scope for new measures 
that the present generation of Muslims could take to enhance the 
reliability of hadith? I believe that we do have a rich and resourceful 
methodology for the authentication of hadith which goes a long way 
to achieve its desired purpose. Yet some weakness is noted with regard 
to its implementation especially in the early stages of the compilation 
of hadith. The methodology of usa/ al-hadith, and even that of usial 
al-figh, were developed mainly in the third century hijra, and even as 
late as in the days of Imam Ahmad b. Hanbal (d. 241 H), questions 
have been raised whether he had in fact known the methodology of usz/ 
al-hadith in its final form. As indicated in the text of this work, the 
methodology of hadith criticism originated in the work of al-Shafi i but 
hadith collection had started much earlier. By the time of al-Bukhari, 
the broad outline of that methodology was admittedly in place but 
it was still at its early stages of development. Usal al-hadith saw its 
efflorescence in the works of al-Baghdadi, Ibn al-Salah, al-Nawawi and 
al-‘Asqalani in the course of the subsequent centuries after al-Bukhari. 
It may therefore not come as a surprise to note that both a-Bukhari 
and Muslim contain hadith that were subsequently identified as weak 
(Daf) or which did not fulfil some of the prerequisites of authenticity 
for a Sahih hadith.’ 
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One tends to notice a certain degree of imbalance in the kind of 
attention that hadith scholars have paid to matters of transmission and 
isnad as opposed to the text or main of hadith. Hadith experts clearly 
paid greater attention to the former at the expense, to some extent, of 
the latter. The accuracy of the hadith text and its harmony or otherwise 
with the Qur’an and principles of Islam that had a wider basis of 
support in the hadith itself did not receive a commensurate level of 
attention from the hadith scholars. In our discussion of mukhtalif al- 
hadith, which is the subject of an earlier chapter, some examples are 
given of hadith, as some are also given in the following pages, which 
appear in al-Bukhari and Muslim, Abi Dawid and others. A careful 
reading of the text, in these examples, reveals weaknesses so much so 
that the hadith in question could hardly be accepted as an authentic 
saying of the Prophet Muhammad. One would have expected in such 
instances that the compiler of such controversial materials would 
have rejected them and refused to document them in the category of 
Sahih hadith, or even of any hadith for that matter. Weak and even 
fabricated hadith are found in the hadith collections, and although not 
extensive, the presence even on a limited scale, of such controversial 
hadith tends to undermine confidence in the veracity of the larger 
corpus of hadith. 

To say that the methodology of usa/ al-hadith has not been 
accurately observed is shown in works such as that of Abw’1-Faraj Ibn 
al-Jawzi (d. 597 H) entitled A-Mamdu‘at who identified one hadith 
in al-Bukhari, two in Muslim, thirty-three in the Musnad of Imam 
Ahmad b. Hanbal, seven in the Sunan Aba Dawid, ten in Sunan al- 
Nasa’, thirty in Sunan Ibn Maja, thirty in Jami‘ al-Tirmidhi, and sixty 
in Mustadrak of al-Hakim as forged ahadith. Mustafa al-Siba ‘1 who 
recorded this information added that subsequent scholars especially 
Ibn Hajar al-‘Asqalani (d. 852 H) and Jalal al-Din al-Suyati (d. 911 
H) followed-up Ibn al-Jawzi’s work and although they disagreed 
with it in some respects, they nevertheless endorsed most of Ibn al- 
Jawzi’s conclusions on the presence of weak hadith in the standard 
collections.’ 

Commenting on the weaknesses of al-Bukhari, Mustafa Azami had 
this to say: 
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Many scholars criticised Bukhari’s work. The criticism concerns 
about 80 narrators and some 110 ahddith. The criticism showed 
that though these ahddith were not mistaken or false, yet they did 
not measure up to the high standard which was set by Bukhari 
himself. 


Muhammad Zubayr Siddiqi has similarly stated that “In spite of 


the great care of their compilers, there are still some weak or forged 
traditions in the standard collections, which have been discussed and 
criticised by their commentators”.’ Siddiqi then commented that “most 
of the traditions concerning the coming of Dajjal and the Mahdi, and 
those concerning Khidr in the various collections of hadith are declared 
by the traditionists as forged ones, and are included in the works on 


Mamdi‘at”.’ Siddiqi then went on to give the following examples of 


questionable ahadith from al-Bukhari: 


1. 


The hadith recorded by al-Bukhari that the Qur’anic dya (al- 
Hujurat, 49:9): “And if two parties of the believers fight one 
another, then make peace between them...” refers to ‘Abd Allah 
b. Ubayy and that of the other Companions of the Prophet — has 
been criticised in that the dya cannot carry this explanation. This 
is because “Abd Allah b. Ubayy had not accepted Islam even 
outwardly at the time when this dya was revealed. 

The hadith recorded with slightly different versions, one of which 
appears in al-Bukhari has it that if Ibrahim, the Prophet’s son, had 
lived, he would have been a Prophet. This so-called hadith has 
been severely criticised by many and Yahya Ibn ‘Ali al-Shawkani 
has isolated it as a forged one.’ 

The hadith reported by al-Bukhari that Adam’s height was 
sixty yards, has been criticised by Ibn Hajar on the basis of the 
measurement of the homes and dwellings of some of the ancient 
nations, which do not show that their inhabitants were enormously 
tall.’ Siddiqi then added (p. 203): 


The ahadith reported by Ibn Maja on the excellence of Qazwin 
(his own home town) have been declared by the traditionists 
as forged ones. 
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In the very last paragraph of his book, Hadith Literature, Siddiqi 
wrote that there was enough material available for the “compilation of a 
standard collection of completely authentic traditions out of the already 
generally accepted compilations”. This he added was “a tremendous 
task” but achievable by applying to each hadith the principles that 
have been laid down and agreed by the great scholars and compilers 
of hadith themselves. 

Fahmi Huwaydi has discussed the views of Jalal al-Din al-Suyuti 
(d. 911/1505) and Ibn Hazm (d. 994/1590) concerning the rejectors 
of Sunna, and the doubts that were expressed, in earlier times, by the 
heretics (Zanadiqa) and the Kharijites over the authority of hadith as a 
source of Shari‘a. Both al-Suyiti and Ibn Hazm resolutely refuted the 
position that the Qur’an was the only proof of Shari‘a and held that 
the Sunna itself did not support this position. They also discussed the 
hadith in which the Prophet has been quoted to have said “whatever 
hadith that you receive in my name, refer it to the Qur’an — accept 
it if it has a basis in the Qur’an, but reject it otherwise.” Al-Suyitti 
refuted this as a fabrication of the Zanadiqa, which has, however, found 
support among some Mu ‘tazili theologians of Basra, who held that the 
Qur’an explained all things “twbyanan li-kulli shay”. The Kharijites 
also denied the authority of a great deal of ahadith (as well as that of 
ijma‘) in the sphere of the ahkam. They have consequently refuted 
stoning as a punishment for zind, and wiping over boots (mash ‘ala’l- 
khuffayn) as these were only validated by the Sunna and did not occur 
in the Qur’an.’ 

Huwaydi then quotes the views of Ibn Hazm with which he 
also agrees. The gist of what is said here is that the Qur’an contains 
ambiguous rulings which could not be understood without the 
explanation of the Sunna. The question is thus posed: where does 
one find in the Qur’an a reference that the zur (early afternoon) 
prayer is four units, and that the maghrib (evening) prayer is three! 
The Qur’an also does not explain the manner in which certain other 
rituals of worship are performed. There is also no reference to the 
quantities of zakah, or to things that must be avoided in fasting, nor 
does the Qur’an expound the details of the law of sale, enforcement 
of punishments, and so forth. Ibn Hazm is then quoted to have added 
that it is tantamount to disbelief for a Muslim to say that he does 
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not accept anything (i.e. any Aukm) unless he finds it in the Qur’an. 
Among the extremists were also those who held that there were only 
two obligatory prayers (morning and evening) instead of the normal 
five. Ibn Hazm declared that anyone who held such views was a denier 
of Islam simply because they confined themselves to the apparent text 
of the Qur’an and ignored or isolated the Sunna." 

Having quoted Ibn Hazm, Huwaydi went on to agree with him 
and add that the Qur’an itself provided ample evidence in support of 
the conclusion that the Suna was a valid source and proof of Shari‘a, 
and quoted Qur’anic passages on this in 57:7; 16:44; 4:80 and so 
forth. Huwaydi also cited in support the renowned scholar of hadith, 
Muhammad Nasir al-Din al-Albani, who wrote a treatise, entitled A/- 
Hadith Hujja bi-Nafsihi f’l-‘Aqa’id wa’l-Ahkam (Hadith is a proof by 
itself on matters of dogma and law), a title which is self-explanatory 
of its subject matter and purpose." 

‘Two other points Huwaydi makes may briefly be mentioned. He 
regretted that many unqualified people who were not knowledgeable 
of the methodology of hadith have often lightly dismissed hadith and 
advanced ill-considered views in the name of itshad.” 

Huwaydi also recommended greater scrutiny in respect of research 
theses and dissertations that are sometimes accepted and passed by 
the faculties, even of al-Azhar, which are less than meticulous and on 
occasions ill-informed as to the correct methodology and procedure 
of hadith.* 

Hadith critics have expressed reservations, nevertheless, over 
the authenticity of various ahddith. Some politically tendentious 
ahadith have come under criticism. One such hadith that al-Bukhari 
has recorded on the authority of Jabir b. Samura is as follows: “I 
heard the Prophet, peace be on him, saying that ‘there will be twelve 
rulers (amiran),’ and then the Prophet uttered words which I did not 
hear — but my father believed they were ‘... all of them will be from 
Quraysh’.”"* 

The Shi4 scholars have taken this hadith as “decisive evidence”, 
on the veracity of their belief in the twelve Imams. The Sunnis 
themselves have advanced different interpretations of this hadith. One 
interpreter thus understood this to mean that the twelve amirs will be 
simultaneous, all of whom will be laying claim to leadership, and the 
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context is therefore one of tumult (a/-fitna)." The various versions of 
probably this same hadith that Muslim and Aba Dawid have recorded 
say something different. Briefly, Muslim recorded a hadith to the effect 
that “this matter (i.e. the Caliphate) will not go away until twelve 
Caliphs have come and gone.” Aba Dawid similarly recorded a hadith 
to the effect that “this religion shall remain until twelve Caliphs have 
ruled, all of them with the agreement and support of the wmma.” The 
commentator of al-Bukhari, Ibn Hajar al-‘Asqalani, has quoted these 
views, and reading all of them together, he thought that the reference 
therein was to the Caliphate. But this only added to complication 
in view of the common knowledge that the approved Caliphs were 
only four, not twelve. According to Qadi ‘Iyad al-Yahsubi the hadith 
“probably meant just leaders (a’immat al-‘adl) of whom four have lived 
and the rest may emerge any time before the day of resurrection.” 
This was “just the right sort of interpretation,” according to Jawad 
Yasin, for its Shi‘i readers with which to vindicate their belief in 
occultation and the return of their twelfth Imam any time before the 
day of resurrection.” 

Ibn al-Jawzi surmised on the meaning of the hadith at issue 
and commented that the Prophet had probably meant twelve rulers 
excluding his Companions. It was then suggested that the hadith 
had referred to the Umayyad Caliphs. The problem here was that 
the Umayyad Caliphs, starting from Mu ‘awiya (d. 41 H) to Marwan 
al-Thani (d. 127 H) numbered fourteen, not twelve. Ibn al-Jawzi’s 
response to this was that Mu ‘awiya may be excluded since he was a 
Companion. Then he added that Marwan Ibn al-Hakam (d. 65 H) 
should also be excluded as he was a usurper and took office after the 
people had elected ‘Abd Allah b. al-Zubayr. This rather imaginative 
interpretation fitted in with the counting of the Umayyad Caliphs at 
twelve and the image that was consequently conveyed of them was that 
they were leaders who ruled with the support of the wmma. 

This interpretation was based on several questionable assumptions 
one of which excluded the first four Caliphs from the counting 
altogether; then it was assumed that Mu ‘awiya was not a usurper of 
political power; that Marwan b. al-Hakam was not to be counted as a 
Caliph; and that ‘Abd Allah b. al-Zubayr had been conclusively elected 
to be the Caliph.” 
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All of these rather weak interpretations were attempted with 
the pious yet questionable motive of upholding the reliability of the 
leading hadith collections, and also to lend support perhaps to the 
Umayyad rule. The episode sustained itself simply because the chain 
of transmitters of the hadith in question appeared sound. Al-Bukhari 
and Muslim evidently recorded it because of its isnad without paying 
much attention to its meaning. And then the series of apologetic 
commentaries followed suit to justify what they had done. If the true 
purpose of all hadith is to clarify and interpret the Qur’an and those 
aspects of Islam that can properly be said to be the necessary part of its 
belief structure and its Shari‘a, then the hadith we have just reviewed 
is so peripheral that it hardly merits all the speculative effort that is 
undertaken to justify it. 

This example also illustrates a situation where a certain imbalance 
that has remained unchecked at the outset has in turn recreated and 
perpetuated itself so much so that it became difficult, as time went 
by, to set it aside. 

Another example of a questionable hadith which has found its way 
into Sahih Muslim is as follows: 

Salim, the mamla (freed slave) of Abt Hudhayfa, was with Abia 

Hudhayfa and his family at their home. Then Abi Hudhayfa’s wife 

came to the Prophet, peace be on him, and said that Salim had 

become an adult and in possession of his faculties, but he still enters 
upon us (at our home). I also think that Abi Hudhayfa does not 

like this. The Prophet then told her: “Suckle him and make him 

prohibited unto yourself and that would also dispel Abt Hudhayfa’s 

suspicion.” According to another report she said: “How can I suckle 

him while he is a grown up man?” The Prophet, peace be on him, 


smiled and said: “Have you known that he is a grown up man!” 
Then I went and suckled him and it helped dispel Abi Hudhayfa’s 


suspicion." 


This is evidently a strange “hadith” despite the fact that Muslim 
has recorded it on the merit of its chain of transmission. Ibn Qutayba 
al-Dayntri has also commented that it is a “Sahih hadith”,” with the 
obvious result that it is lawful for an adult male to suckle a woman’s 
breast so as to establish a relationship of fosterage with her. This would 
be a wrong conclusion and the hadith on which it is based also goes 
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against the basic principles of Islam concerning interaction between 
members of the opposite sexes. The Shari‘a proscribes even looking 
by a man at the body of a woman in order to avert the prospects of 
illicit relations between them! The correct guideline on this has been 
set in a hadith of the Prophet where it is proclaimed that “There is no 
fosterage after the weaning,” (/a@ rida‘ ba‘d al-fisal) which means that 
fosterage is confined to early childhood and it discontinues afterwards. 
Yet it is even more puzzling to note another incredible suggestion by 
Ibn Qutayba to vindicate the said hadith by saying that “Salim was 
perhaps a person who had no inclination toward women.” It has been 
noted in this connection that there is no ground for recourse to this 
type of particularisation (takhsis).”” 

Muhammad al-Ghazali has also found certain ahdadith in the 
standard collections which are at odds with the Qur’an and the examples 
that he has given are put under the heading of a/-ahdadith al-mardida 
(rejected hadith — al-Ghazali’s labelling). Included among them are: 


a. A hadith narrated by Abt Hurayra and recorded by Muslim and 
Ibn Maja where the Prophet is quoted to have said: 
I beseeched God for permission to grant pardon to my mother, but 


He did not grant it; then I asked for permission to visit her grave, 
and He granted me this.” 


Al-Ghazali then wrote that “this hadith is Shadhdh (strange) due 
to its disharmony with the noble Qur’an”. God Most High said “We 
do not punish until We send a Messenger” (al-Isra’, 17:15) as He 
also said in the Qur’an: “this is because your Lord does not unjustly 
destroy villages while its inhabitants are unaware” (al-An ‘am, 6:131). 
With reference to the Arabs, God Most High said in an address to 
the Prophet “And We did not send to them a warner before you” 
(Saba’, 34:44). This is confirmed further “so that you warn a people 
who have not been warned before you that they may be guided” 
(al-Sajda, 32:3). 

Al-Ghazali concluded that the Prophet’s mother lived at a time 
when there was no revealed law for the people of Arabia, nor was the 
Prophet’s mother warned in any way. She was therefore not liable to 
punishment on the basis of the clear import of these @yat. This is why 
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the hadith, quoted above, which disallowed the seeking of pardon for 
the mother of the Prophet is in conflict with the Qur’an. Besides a 
solitary (Ahad) hadith does not take priority over the Qur’an. “This is 


a clear conclusion without any ambiguity.”” 


b. In a similar vein, al-Ghazali has discussed the hadith which 
Imam Ahmad b. Hanbal has recorded in his Musnad (vol. 6, p. 269) on 
the authority of ‘A’isha in which she is quoted to have said: “the dydt 
concerning the punishment of stoning and the ten sucklings (which 
establish maternity on the basis of fosterage) were (written) on a piece 
of paper under the bed in my house. When the Prophet became ill, 
we became preoccupied with him, and a domestic animal (meaning a 
sheep) entered and ate it up.” 

Al-Ghazali here records ‘Abd Allah al-Siddiq al-Ghumiari’s 
observation in support of his own view to say that this is odd and 
condemned without hesitation (shadhdh, munkar, shadid al-nakara), 
for the idea of abrogation of the text and ruling (naskh al-tilawa wa’l- 
hukm) of which this is the only known example, is impossible. And 
then the message conveyed in this hardly stands to reason and tends 
to undermine the integrity of the Qur’anic text, and God Most High’s 
clear affirmation therein that “We sent down the remembrance and We 
shall be its preservers” (al-Hijr, 15:9).* 


c. According to a clear text of the Qur’an which does not admit any 
doubt or claim to the contrary, God Most High created the universe 
in six days, yet a hadith has been recorded to the effect that the act 
of creation took seven days and then the detail that is provided in the 
said hadith is way out of line with the Qur’an. “Muslim, al-Nasa’i and 
others” have thus reported from Abi Hurayra that the Prophet, peace 
be on him, said: “God created the dust (of the earth) on Saturday, the 
mountains on Sunday, the trees on Monday, the evil (makrih) therein 
on Tuesday, the light on Wednesday, the animals on Thursday, and 
Adam in the evening of Friday between the ‘asr and the night fall.” 

This is contrary to the clear text of the Qur’an, which is why al- 
Bukhari considered it defective and has questioned its accuracy. 

Mahmid Shaltit is critical of what he calls a “strange phenomenon 
that has become widespread among people,” which is the attribution 
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of tawatur to ahadith that do not fulfil the conditions of tamdatur but 
have been included in the category of mutamatir because of their 
diffusion and frequent occurrence in the works of the ‘u/ama’. This 
tendency has found expression in some of the Qur’4n commentaries 
and works on hadith and history. People have been affected by this 
tendency so much so that “long lists of names of Companions and 
Followers, authors and Imams who are frequently quoted by the hadith 
transmitters are mentioned, despite the knowledge that the reports in 
question are weak and cannot stand the test of scrutiny and criticism. 
Some of these names which are enthusiastically put together are also 
found in fabricated ahadith, yet they are quoted nevertheless ... so as 
to mislead the general public and exploit their religious sentiment.”” 
The proponents of this tendency try hard to show that the reports in 
question are the words of the Prophet. Since they have been quoted 
and requoted by many from a large number of Companions and 
Followers, they become mutamatir without any doubt. “Then anyone 
who criticises the hadith in question or scrutinises its authenticity is 
misguided and has deviated from the way of the believers.”” 

Among the causes of “this phenomenon”, Shaltit explains, one 
may be that a particular hadith became well-known in one or two of its 
links (tabagat) which is then assumed for all of its links and the hadith 
is consequently labelled as mutamaur or mashhar without due scrutiny 
and investigation. It is also possible that a hadith has not become well- 
known at any one of the links or generations but has become the focus 
of attention by juristic or theological groups, and those who quoted 
it in support of their position labelled the hadith either as mashhur 
or mutawatir and their scholastic literature continued to portray it as 
such. The fact that the hadith in question was neither of these to begin 
with was consequently ignored.” 

Story-tellers and those who occupied themselves with targhib 
and tarhib (encouragement and warning) and the narrators of tumults 
and upheavals (a/-malahim wal-fitan) also played a major role in the 
labelling of hadith as mutawatir and mashhar. This has happened not 
only with regard to doubtful ahadith but also hadith that was neither 
sound nor acceptable in the first place. Shalttt has in this connection 
quoted a brief statement of the Imam Ahmad b. Hanbal who said that 
“there are four ahddith, which circulate among people in towns and 
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bazaars, which have, however, no basis at all (/a@ as/a laha). People who 
took such ahadith to their hearts had no knowledge of their authenticity 
nor origin and simply kept repeating them until they became popular. 
They became careless to the extent of including “weak and even 
fabricated ahadith” and did not hesitate to designate solitary reports 
as mutamatir, and weak hadith as sound and Sahih. Shaltit goes on to 
specify certain themes such as those of the mahdi, dagal, splitting of 
the moon (inshiqaq al-qamar) in which weak reports have been ascribed 
the attributes of mashhur and mutawatir.” 

Ahmad Amin wrote that the upsurge of scholarly activities during 
the early “Abbasid period was particularly noted in the collection and 
compilation of hadith. Hadith scholars were distinguished for their 
untiring efforts to isolate the weak and doubtful from the reliable 
narrators of hadith and as a result a careful methodology of hadith 
criticism was developed. A certain degree of imbalance had, however, 
set in, as from the early days of this movement, between the external 
criticism (a/-naqd al-khariji) of the isndd of hadith in which the hadith 
scholars undoubtedly excelled, and its internal criticism (a/-nagqd al- 
dakhilt). The subject matter and content of hadith were not scrutinised 
in the light of the prevailing socio-political realities. This would have 
helped ascertain the context, for example, concerning ahadith which 
spoke for or against the ruling dynasties or other partisan movements, 
and the pressure they might have generated. Had the hadith scholars 
undertaken internal scrutiny of the text in conjunction with these 
realities, one would have expected that much of the alleged hadith in 
the context of personality cult that praised or denigrated individuals, 
tribes, places and communities would have been verified and isolated 
at an early stage.®” 

One other hadith that may be discussed in this connection is 
related to sectarian developments. The Prophet is thus reported to 
have said: 

My community shall be divided into seventy-three factions, one of 

them attains salvation and the rest will perish. Then it was asked: 

which is the one that attains salvation, to which the Prophet said: the 

ahl al-sunna wa’l-jama ‘a (i.e., the mainstream community). “Which 


one is that? it was asked again, and the Prophet said: the one for 
which I and my Companions stand.”*? 
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Najmi Zanjani, himself a follower of Shi‘a Imamiyya, has quoted 
several commentators, both Sunni and Shi‘a, concerning this hadith. 
He has quoted Ibn Hazm al-Andalusi’s A/-Fisal fi’l-Milal wa’l- 
Ahwa’ wa’l-Nihal (Kitab al-Iman wa’l-Kufr, vol. 3, p. 138) on this 
and another hadith in which the Prophet is reported to have said 
that “the Qadariyya (the predecessors of Mu ‘tazila) and the Murji’a 
are the Majiis (Magians) of this umma.” Ibn Hazm has stated that in 
addition to being Ahdd, the chains of transmission of both of these two 
hadith reports are defective.” Aba’I-Hasan al-Ash ‘ari (d. 935 AD) has 
discussed at length the sects and factions in his Magalat al-Islamiyyin 
and put the main factions at ten but has made no reference to this 
hadith nor to the much larger number of factions therein.* 

Some discrepancy has also been noted in the text of the hadith 
under review. Al-Shatibi’s version of this hadith mentions eighty-two 
factions (ALI ‘tisam, vol. II, p. 164) instead of seventy-three, and Abi 
Ishaq al-Isfara’ini (d. 406 H) (Mugqaddimat al-Tafsir, p. 8) has mentioned 
72 instead of 73 factions, only one of which will go to Paradise and 
the rest to Hell. This last report also differs from the standard version 
in respect of its prognostication of Paradise and Hell: The standard 
version only mentioned that one will achieve salvation and the rest 
will perish (Aa/aka). Another discrepancy that is noted in the various 
versions of the hadith under review concerns the word /irga (faction) 
which appears in the standard version, and the word milla (nation) 
which occurs in al-Shatibi’s A/-I‘tisam, and also in al-Baghdadi’s Al- 
Farg bayn al-Firaq. Firqa and milla are not the same, but even if one 
accepts them as synonyms, the discrepancy in the wording of hadith 
in its various reports still remains.* 

The question also arose as to whether the hadith under review 
conflicts with the Qur’an, and the point that needs to be borne in mind 
here is that the Qur’an emphasises unity, not factionalism. To quote 
but only three of the relevant verses: 


And hold firmly to the cable of God, all of you, and avoid separation 
(Al ‘Imran, 3:103). 


Be steadfast in religion and make no divisions therein. Hard is it for 
the associators to respond to your call (al-Shara, 42:13). 
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You share nothing with those who divide in their religion and split 
off into factions (al-An‘am, 6:159).* 


Factionalism and division into groups and sects thus stands in 
conflict with the Qur’anic emphasis on the unity of the believers. 

It is further noted that the hadith in question is not in consonance 
with historical reality, even if one tries to interpret the hadith in some 
way. Interpretation has in fact been attempted by those who maintain 
that the 73 factions refer to the main divisions or sects, but not to the 
smaller factions and sub-divisions, simply because the smaller factions 
that are known to history far exceed in number as more than 700 of 
them have been recorded. 

The assertion that there were 73 main factions has also been 
questioned, since the main theological groups such as the Mu ‘tazila, 
Shi‘a, Khawarij, Murji’a and Jabriyya, etc., do not exceed eight or ten 
in number and cannot by any means be put at 73. Even a most liberal 
counting cannot take the number to 20. This is what writers such as 
al-Baghdadi, Shahrastani, Ibn Hazm and others have stated and the 
conclusion is that the hadith under review does not correspond to 
historical facts.* 

Lastly, Zanjani has also noted the tendency among Shi 1 writers to 
place greater emphasis on isndd and the reliability or otherwise of the 
narrators of hadith and not enough on that of the text and message of 
the hadith. Zanjani then discusses at length Shaykh Tusi and Sharif 
Murtada’s writings and concludes that both of these writers have 
actually conveyed this message and upheld the priority of text (matn) 
over the sanad (transmission) of hadith.” 

It may be added in passing that the Shi‘a Imamiyya, who are the 
largest of the three Shi‘a groups, rely mainly on their own collections 
of hadith. Of the four most well-known Shi {i collections of hadith, A/- 
Kaft by Ya ‘qib al-Kulayni (d. 329 H), is followed in order of priority by 
Ibn Babwayh al-Qummi’s (better known as al-Sadiiq) (d. 381 H), Man 
la Yahduruh al-Fagth and Al-Tahdhib, as well as al-Istibsar by Shaykh 
Nasir al-Din al-Tisi (d. 460 H). ALK@/i is the Shi equivalent of A/- 
Bukhari and contains 16,199 ahadith, whereas al-Qummi has compiled 
5,963 ahadith. Al-Tahdhib is the next largest of the four collections 
containing 13,590 ahadith, and Al-Istibsar has recorded 5,511 ahadith. 
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The Shi understanding of hadith also differs somewhat to that of 
their Sunni counterparts in that the Shi is include the sayings of their 
recognised twelve Imams in the general body of hadith. Two of these 
Imams who feature most prominently in this connection are the fifth 
and the sixth Imams, Muhammad al-Bagir and Ja ‘far al-Sadiq.* 

Shi ‘i scholars have also expressed reservations over the existence 
of questionable materials in their hadith collections as well as over the 
reliability of Ahdd hadith in religious matters. They have on the whole 
maintained that all the obligatory duties of Islam and its injunctions 
concerning faith and ‘ibdda need to be proven as a matter of certainty 
either by the authority of the Qur’an or the authentic Sunna of the 
Prophet. The Ahdd hadith can only establish a probability which 
falls below the level of certainty; it can establish a decisive ruling of 
the Shari‘a only when it can find confirmation and support in the 
Qur’an.” 

The definition of Ahdd hadith in Shi jurisprudence is not 
different from its Sunni definition. Ahdd is thus a hadith which has 
not reached the level of continuous testimony or tamdatur even if it is 
narrated by several narrators, say five or six, but still falls below the level 
of Mutawatir. Only the Mutawatir can establish positive knowledge on 
its own. There may be some differences of opinion among individual 
Shi 4 scholars on the authority of Ahdd, yet the majority Shi i opinion 
is that no one may take a decisive stand in matters of religion on the 
basis only of Ahdd hadith unless there be supportive circumstantial 
evidence to confirm its authenticity and truth.” 

Yusuf al-Qaradawi has drawn attention to weak ahddith in the 
category especially of encouragement and warning (a/-targhib wa’l- 
tarhib) that do not, on the whole, contain specific rulings (ahkam) but 
are nevertheless a cause for concern. This is because the ‘u/ama’ of 
hadith have generally been less critical of this type of hadith, which 
has in turn tended to undermine the reliability of hadith generally. 
Although the ‘u/ama’ of hadith have specified certain conditions for 
admissibility of this type of hadith, even so, an uncritical acceptance 
of such hadith can be seen in books and chapters on moral teachings, 
spirituality and mysticism." Al-Qaradawi then draws attention to the 
fact that works on Qur’an exegesis (tafsir) are also not free of weak 
hadith and even forgeries on such themes as superiority and virtue of 
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the chapters and verses of the Qur’an. Even though much work has 
been done by leading scholars who have either isolated such ahadith 
or declared them null and void, Qur’an commentators “such as al- 
Zamakhshari, al-Tha “alibi, al-Baydawi, Isma il Haqqi and others have 
persisted in quoting fabrications in the name of hadith — asarri ‘ala 
tkhraj al-hadith al-makdhub.”*” A\-Qaradawi also refers to al-Alisi, 
the author of another well-known Tafsir (i.e. Rah al-Bayan) who 
openly comes out (at the end of his commentary on stra al-Tawba) 
in defence of al-Zamakhshari and al-Baydawi, saying that the ahadith 
on preaching and warning are either sound, weak, or fabricated. If 
they are sound, there is not an issue to address, but if they are weak 
of isnad then “the muhaddithin have agreed that weak hadith may be 
acted upon in regard to targhib and tarhib...”. Even with reference 
to fabricated hadith, al-Alisi takes a surprisingly weak position and 
tends to vindicate those who spoke in support of the superiority and 
virtues of the verses of the Qur’an; they may have resorted to lying 
but if their purpose was to encourage people to the path of God and 
adherence to His laws, then this may be said to be a permissible form 
of lying. This is the upshot of a long passage that al-Qaradawi has 
quoted concerning al-Alisi’s exegesis and then followed it with the 
following remark: “This is very strange coming from a person who 
counts himself among commentators of the Book of God. Some have 
also described him as a fagih and usali. What kind of /figh is this where 
all one finds is ignorance of the very fundamentals of what is upheld 
by the ‘wlamda’ of distinction?”* Al-Qaradawi then quotes a number 
of prominent ‘u/ama’ including al-Bukhari and Muslim, as well as Ibn 
Hazm al-Zahiri, Ibn Rajab al-Hanbali and the Maliki Ibn al-‘Arabi 
as well as modern experts on hadith, Ahmad Muhammad Shakir and 
Muhammad Nasir al-Din al-Albani — all to the effect that hadith of all 
kinds is subject to the same requirements of authenticity and standards 
of scrutiny, regardless as to whether its subject matter is concerned 
with moral teachings or the ahkam, and that only the Sahih and Hasan 
hadith may be accepted. 

In the concluding remarks in his book Kayfa Nata‘amal Ma‘a 
al-Sunna al-Nabawiyya (How should we treat the Sunna of the 
Prophet) al-Qaradawi has stressed the need for compilation of no less 
than three encyclopaedias on hadith. The first of these is to compile 
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a comprehensive encyclopaedia on the narrators of hadith (mamsi‘a 
shamila li-ryal al-hadith) and their biographies which is inclusive 
and exhaustive of all of the hadith narrators. Anyone who has been 
described and identified, whether as trustworthy or weak, including 
even the fabricators and liars should be included. 

A second encyclopaedia is then proposed for the textual subject 
matter of hadith, including their chains of transmission, whether one 
or more. The work should again be comprehensive and exhaustive of 
all hadith that is attributed to the Prophet, everything in the Sunna 
that is available in documented materials from the beginning down to 
the latter third of the fifth century of the hijra. 

Al-Qaradawi continued to propose the third of his three-tiered 
proposal which brings to a conclusion and represents the basic objective 
of the first two projects. The third encyclopaedia that is proposed 
here is devoted exclusively to the Sahih and Hasan ahadith, which are 
derived from the other two collections proposed above in accordance 
with the strict and scientific criteria that have been laid down for this 
purpose by the leading hadith scholars and researchers of the past, and 
those among contemporary experts that enjoy the trust and confidence 
of the umma. 

The three encyclopaedias that are proposed, al-Qaradawi added, 
should be compiled with the new methods of classification and should 
have a comprehensive index. They should be compiled in line with the 
overriding objective of providing the basic tools and a source of benefit 
for research in all spheres of religion, social sciences and humanities, 
and practically all areas of knowledge that are addressed by the Sunna. 
All of this should be done with the aid of modern facilities, especially 
the computer, which is now a source of great benefit and enables the 
contemporary generation to aim at levels of accomplishment that 
their predecessors were not able to achieve, nor even to think of 
achieving.” 

Having advanced these proposals, al-Qaradawi then expresses the 
hope that the Centre for Research in Sunna and Sira (CRSS) (Markaz 
Buhith al-Sunna wa’l-Sira) of Qatar, of which al-Qaradawi himself is 
the Director, will be able to cooperate with similar other institutions 
toward making these proposals a reality.* In an earlier reference to 
the need to isolate the Sahih and Hasan hadith from the weak hadith, 
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al-Qaradawi noted that “this was what actually prompted me to compile 
a verified compendium (a/-Muntagqa) of Sahih and Hasan ahadith in 
two volumes that was published by the CRSS of Qatar.” This work 
seems to be confined, however, to the study of a particular collection, 
namely that of al-Mundhiri’s A/-Targhib wa’l-Tarhib and does not, as 
such, address the wider proposals that al-Qaradawi has advanced on 
the compilation of encyclopaedias of hadith.” 

Al-Qaradawi ends the two-page conclusion of his book with 
yet another suggestion which is that the Sunna is in need of “new 
commentaries (a/-Sunna fi haja ila shurith jadida) so as to clarify the 
facts, elucidate the complexities, and rectify the concepts, refute 
the doubts and false attributions.” All of this should be written in 
the current language of the people and address their contemporary 
concerns.” He refers in this connection to Qur’4n commentaries that 
have been written by some of the prominent ‘u/amd’ of the twentieth 
century such as Muhammad Rashid Rida, Jamal al-Din al-Qasimi, 
Tahir b. ‘Ashir, Aba’l A ‘la Mawdidi, Sayyid Qutb and Mahmiid 
Shaltiit, whose valuable endeavours advanced the knowledge of the 
Qur’an to a new stage. This is also needed, al-Qaradawi adds, with 
regard to the Sunna, especially with reference to al-Bukhari and 
Muslim. Although some efforts have already been made by the ‘u/ama’ 
of India and Pakistan who wrote commentaries on the four works of 
Sunna, but “they are on the whole dominated by the imitative trend of 
conventional methods and do not address the concerns of contemporary 
minds.”* 

The present writer believes that the methodology that 
the ‘ulama’ of hadith have developed for the authentication of 
hadith is basically adequate, although new methods of research, 
documentation and classification that are now available due to better 
facilities could be utilised to great advantage. If a new project along 
the lines suggested above were to be undertaken, the work that is 
proposed would be mainly in the nature of sifting through, critical 
evaluation, and consolidation of the existing compilations of hadith. 
The hadith critics and writers on Mamda‘at have already carried 
out works which would facilitate the task to some extent. But once 
again since the Mamda‘at were themselves compiled long after al- 
Bukhari and Muslim, they remain unconsolidated and separate. It 
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may therefore be worthwhile to propose that a panel of experts in 
hadith, tafsir, history, and figh should be set up, within the framework 
of the Organisation of Islamic Conference or such other national or 
international bodies as might be able and interested to undertake 
the proposed task. Once a project is created, along the lines of al- 
Qaradawi’s suggestions, and assigned for implementation, it would be 
in order to suggest that the panel of experts take into consideration 
the prevailing conditions and realities of the Muslim community, 
especially in the sphere of legal injunctions (askam) and the need 
for uniformity and consensus on the basis of a comprehensive and 
conveniently accessible collection of hadith. This might mean a 
separate collection of ahdadith al-ahkam that could be utilised as a 
reference work on Shari‘a-related themes by jurists, legislators and 
judges. My own proposal on this, which I made at an International 
Conference on hadith (held by the University of London’s School 
of Oriental and African Studies in 1998) was basically focused on a 
critical review and consolidation of the existing collections with a 
view to compiling an abridged and purified version of the reliable 
hadith from the six major collections. I had occasion to reflect on that 
proposal further and find that the two proposals are different only 
on minor points. I am now unifying my proposal with al-Qaradawi’s 
suggestions with respect to the encyclopaedic collections that he 
suggested on hadith. This is evidently a wider proposition and would 
naturally require greater allocation of resources and commitment, yet 
I now feel that a thorough review and comprehensive approach along 
the lines al-Qaradawi has suggested is preferable and would naturally 
command greater credibility. This is truly a challenging task but it is 
necessary if one is to hope for setting aside, hopefully once and for 
all, the incessant controversy that has persisted over the authenticity 
of hadith and accuracy of its text, message and purpose. If I were 
to suggest an adjustment in the conventional methodology of hadith 
criticism, it would be to pay balanced attention to the verification of 
both the isndd and matn, and not to the one at the expense of the 
other. Greater attention would thus have to be paid to the question 
of internal harmony between the Sunna itself and then of the Sunna 
with the Qur’an, and also the broad and general principles of Shari‘a 
that are derived from the overall reading of these sources. 
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As for the reference al-Qaradawi has made to the need for 
commentaries and hermeneutics on hadith that seek to advance 
the understanding of hadith from the viewpoint of contemporary 
conditions, this should be taken into consideration as a step beyond 
the compilation of the suggested encyclopaedic works, in conjunction 
perhaps with the specialised collection I proposed on legal ahadith. But 
the actual writing of such commentaries should, for practical reasons 
of not diluting the focus of the main project, not be made a part of the 
basic project on hadith compilation. This second proposal may be the 
kind of work that expert institutions of higher learning and individual 
scholars can take up over a longer period, or even be made the subject 
of a new project after the proposed encyclopaedic works have been 
accomplished. The wider project that is undertaken as a result should 
naturally draw on the best expertise and resources as are available at the 
dawn of the 21st century so that it becomes a source of inspiration and 
invigorated learning for the generations of Muslims to come. It would, 
in my opinion, be an act of outstanding academic and spiritual merit 
and a most valuable service that Islamic scholarship can give to the 
umma of the 21st century. What is proposed to be undertaken in this 
way would bear credible resemblance to the third Caliph ‘Uthman’s 
initiative so long ago for the authentication of the text of the Qur’an and 
the decision which he consequently took to validate only the authentic 
text to the exclusion of all the variant versions of the Holy Book. 
For the purpose solely of uniformity, the Caliph actually issued orders 
that all the variant versions of the Qur’an be burnt and destroyed. 
Depending on the nature of the result, participation and support that 
is realised for this project, one may even be able, in due course, to 
invoke the support of general consensus (ijmd‘) for it provided that the 
explicit approval of the learned councils, academies, and individuals in 
the Muslim world is duly solicited and obtained. 
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Glossary 


‘adala: 
“adl: 
ahad: 
‘ammi: 
‘“amm: 


“al-ashara 


mubashara: 


(eas 
AZIZ: 


bid‘a: 


da if: 


diraya: 


fard: 


fili: 
jitna: 


probity and uprightness of character. 
upright and just. 

a solitary report or hadith. 

a commoner or unqualified person. 
general as opposed to specific. 


the ten Companions to whom the Prophet gave 
the tidings of admission to Paradise. 


strong — hadith with at least two chains of transmission. 


pernicious innovation that stands contrary to valid 
precedent. 


weak, as opposed to strong and reliable. 


the meaning and purport of hadith as opposed to its 
transmission or rimaya. 


lit. single — hadith that only one Companion has 
reported from the Prophet. 


actual, as opposed to verbal. 


turmoil, tumult. 
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gharib: 


gharib al- 
hadith: 


ghaybiyyat: 
ghiba: 
hafiz: 
halal: 
haram: 


hasan: 


hugja: 
hukm 


(pl. ahkam)): 


“ibada 


(pl. “ibadat): 


tbaha: 


sie ei 
yma : 


ijtihad: 


“lla 
(pl. “ilal): 


isnad: 


lit. strange — hadith which is reported by only one 
narrator at any level of its isndd. 


strange and unfamiliar word or words in a hadith text. 


metaphysical, not detected by the senses. 
backbiting. 

retentive of memory, a competent scholar of hadith. 
lawful, permissible. 

forbidden. 


lit. good, fair, a reliable hadith whose narrator might 
have been suspected of poor retention. 


proof, a highly competent scholar of hadith. 


law, value or ruling of Shari‘a. 


worship, rituals of worship. 


permissibility. 


general consensus of scholars and jurists over a 
juridical ruling. 


original thinking, independent interpretation by a 
qualified scholar who obtains a legal ruling from the 
sources of Shari‘a. 


a hidden defect in a hadith. It also means effective 
cause or rationale of a particular ruling. 


lit. support, with reference to hadith, it is the chain of 
transmission which supports the hadith. 


khass: 


: C 
jam: 


jarh: 


kafir: 
kufr: 
Maat: 


maghal: 


ma ‘Til: 
mansukh: 


marfit : 


mashhir: 


mastur: 


main: 


mawdii : 
mudallas: 
mufassar: 
mujmal: 


mukhtahif 
al-hadith: 
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particular, as opposed to general, in purport and 
meaning. 


bringing together, reconciliation of two apparently 
conflicting hadiths. 


lit. wounding, or impugnment, as opposed to 
validation, of a hadith. 


an unbeliever or denier of Islam. 
lit. hiding, disbelief, rejection of the dogma of Islam. 
metaphorical, as opposed to the literal, meaning. 


unknown, obscure, in reference particularly to a 
transmitter of hadith. 


afflicted — hadith that contains a hidden defect or “ila. 
abrogated, overruled and repealed. 


elevated — hadith that is elevated and attributed to the 
Prophet Muhammad himself. 


well-known, famous — a hadith which has become 
well-known during the first three generations of Islam. 


hidden, undetected. 


text or contents of a hadith as opposed to its chain of 
transmission. 


a fabricated hadith. 

concealed — a distorted hadith with hidden defects. 
explained, clarified. 

ambiguous, in need of clarification. 


conflict in hadith. 
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mursal: 


musnada: 


mutawatir: 
nasikh: 
naskh: 
ndass: 


sahih: 


al-sihah 


al-sitta: 


shadhdh: 


sunna 
tagririyya: 


ta ‘arud: 


tabaga 


(pl. tabaqat): 


tabi T: 

tabi‘ 

al-tabi 7: 
Cpe 

ta dil: 


tadlis: 


hadith which a Follower (tabi 7) has reported directly 
from the Prophet without mentioning the upper link, 
or the Companion, from whom it is received. 


supported — hadith supported by a chain of 
transmission. 


recurrent, proven by recurrent testimony. 
abrogator. 

abrogation, repeal by a stronger ruling or evidence. 
a clear and unequivocal text. 


sound, authentic, hadith which fulfils all the 
requirements of authenticity. 


the six renowned collections of hadith, including Sahih 
al-Bukhari, Sahih Muslim, etc. 


outlandish — hadith that disagrees with a more reliable 
hadith text. 


tacitly approved Sunna. 


conflict of evidence. 


generation — such as that of the Companions, 
Followers, Successors, etc. 


a Follower, that is, one who belongs to the generation 
following the Companions. 


successor, one who lived in the generation after the 
Companions and Followers. 


validation as opposed to impugnment. 


concealment of defects as opposed to outright forgery. 


tafsir: 


takhsts: 


tarjth: 


tawaqquf: 


ta’wil: 


tayammum: 


thiqa: 
umma: 


wad ‘ 


didi 
wahm: 


wahmi: 
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interpretation that is confined to the words of the text, 
as opposed to allegorical interpretation, which is not 
confined to the words. 


particularisation of the general. 


preference of one of the two conflicting pieces of 
evidence over the other. 


suspension — to do nothing and leave things as they 
are due to intractable conflict of evidence. 


allegorical interpretation which is not confined to the 
words of the text. 


dry ablution by sand as opposed to ablution by water 
(wudi’). 


reliable, trustworthy. 
the Muslim community worldwide. 


hadith forgery. 


suspicion. 


imaginary and unreal. 
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Zayla‘i, Nasb al-Raya, Vol. I, p. 41; Aba Shahba, A-Wasit, p. 353. 

This may be a corrupted version of an accepted hadith which al-Nasa’i has 
recorded wherein the Prophet said when taking homage from women “My words 
given to one woman apply also to a hundred of them”. 

Abi Shahba, A-Wasit, p. 354. 

Tbid., p. 345. 

Cf. Aba Shahba, A/-Wasit, p. 346. 

Ibn Taymiyya, Usil al-Tufsir, p. 32; Abt: Shahba, A-Wasit, p. 346. 

Cf. Abi Shahba, A/-Wasit, pp. 347-348. 

Abt Shahba, A/-Wasit, p. 354. The author has also noted two works of al- 
Samarqandi, namely Zanbih al-Ghafilin, and Bustan al-‘Arifin that are afflicted 
with mamdia‘at and Isra’iliyat, and so is al-Suhrawardi’s (d. 632) book ‘“Awarif 
al-Ma ‘Grif. 

See for details Abii Shahba, a/-Wasit, pp. 344-358. 

Shakir, a/-Ba ‘ith al-Hathith, p. 81; ‘Umar Hashim, Buhith, p. 95. 

Ibid., p. 82. 

Ibid., p. 180. 

AL-Siba 9, Al-Sunna wa Makanatuhd, p. 117. 

Subhi al-Salih, ‘Ulam al-Hadith, pp. 265-266. 

Ibn Taymiyya, Minhaj al-Sunna, Vol. III, p. 31. 

Shaykh Amin, Adab al-Hadith, p. 57. 


[08] Impugnment and Validation (a/-Jarh wa’l-Ta dil) 


1 
2: 
3: 
4 


Muslim, Mukhtasar Sahih Muslim, hadith 1861. 

Ibid., hadith 1863. 

Al-Suyati, Tadrib al-Rawi, p. 22; al-Khatib, Usil al-Hadith, p. 274. 

See for details al-Siba i, A/-Sunna, p. 109 ff; Azami, Studies in Hadith, p. 46 ff; 
al-Khatib, Uszl al-Hadith, p. 260 ff; Siddiqi, Hadith Literature, p. 189 ff. 
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5. 


10. 
11. 
12. 
13: 
14. 
15. 
16. 
17. 
18. 
19. 
20. 
21; 
22. 
23: 
24. 
25. 
26. 
27. 


28. 


29. 
30. 


Jl. 
32. 
33. 
34. 
35. 


Al-Nisabiri, Ma‘rifat ‘Ulim al-Hadith, p. 52; “Umar Hashim, A/-Sunna al- 
Nabawiyya, p. 364; Manna‘ al-Qattan, Mabahith, pp. 75-76; al-Bugha, Buhath 


fi ‘Ulim al-Hadith, p. 87. 


AL-Siba 4, A/-Sunna wa Makdnatuha, pp. 111-112; Siddigi, Hadith Literature, 
p. 169. 

Muhammad Ibn Hibban al-Busti, “Majruhin Min al-Muhaddithin”, Aya Sofya 
Ms. No. 496, Istanbul, quoted in Azami, Studies in Hadith, pp. 52-53. 

Muslim b. Hajjaj al-Nisabari, a/-Tamyiz, ed. M.M. Azami, Riyad: University of 
Riyad Press, 1395, pp. 136-138; see also Azami, Studies in Hadith, p. 55. 

Ibn al-Salah, ‘Ulam al-Hadith, pp. 122-124. 

Al-Suyati, TZadrib al-Rawi, p. 111. 

Al-Baghdadi, a/-Kifaya, p. 109 ff; Ibn al-Salah, ‘Ulam al-Hadith, p. 106. 

Ibid., p. 156. 

Subhi al-Salih, “Ulam al-Hadith, p. 136. 

Al-Baghdadi, A/-Kifaya, p. 127. 

Ibid., p. 129. 

Ibid., p. 130. 

Ibid., p. 131. 

Ibid., p. 132. 

Ibid., p. 145. 

Ibn al-Salah, ‘Ulam al-Hadith, p. 116. 

Ibid. 

Ibid., p. 118. 

Ibid., p. 119. 

Al-Suyati, Zadrib, Vol. 1, pp. 344-345. 

Abia Shahba, a/-Wasit, p. 391. 

Al-Suyati, Zadrib, Vol. 1, p. 346. 

Al-‘Asqalani, Tagrib al-Tahdhib, p. 5 ff; al-Shawkani, Irshad, p. 69; Shakir, AL 
Bath al-Hathith, pp. 118-119; Azami, Studies in Hadith, pp. 58-59; al-Khatib, 
Usal al-Hadith, p. 274 ff; al-Qattan, ‘Ulam al-Hadith, pp. 71-75; Subhi al-Salih, 
‘Ulm al-Hadith, pp. 137-138. 

Ibn al-Salah, ‘Ulam al-Hadith, p. 109; al-Baghdadi, a/-Kifaya, p. 132; al-Ja ‘far, 
al-Miajaz fi ‘Uliim al-Hadith, p. 161. 

Ibid., p. 116. 

Al-Baghdadi, A/-Kifaya, p. 136; Ibn al-Salah, ‘Ulam al-Hadith, p. 106; Aba 
Shahba, A/-Wasit, p. 393. 

Abia Shahba, 4/-Wasit, p. 393. 

Ibn al-Salah, ‘Ulam al-Hadith, p. 110; Abii Shahba, A/-Wasit, p. 398. 
Al-Suyati, Zadrib, p. 208; Ibn al-Salah, ‘Ulam al-Hadith, p. 110. 

Ibn al-Salah, ‘Ulam al-Hadith, p. 109. 

Ibid., p. 111. 


36. 
37. 
38. 
39. 
40. 
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Abi Shahba, al/-Wasit, pp. 393-394. 

Ibid., p. 386. 

Al-Baghdadi, A/-Kifaya, p. 135; Aba Shahba, 4/-Wasit, p. 387. 
Al-Dhahabi, Mizdn al-I‘tidal fi Nagqd al-Rijal, Vol. 1, pp. 26, 40-42, 53. 
Ibid., pp. 116, 210; ‘Umar Hashim, 4/-Sunna al-Nabawiyya, pp. 100-102. 


[09 ] Hidden Defects I (‘T/al al-Hadith) 


= 


CSN oy 1 


10. 
11. 
12. 
13. 
14. 
15. 
16. 
17. 
18. 


Ibn al-Salah, ‘Ulam al-Hadith, p. 90. 

Al-Khatib, Usi/ al-Hadith, p. 291 ff; al-Qattan, Mabahith, p. 82 ff; Azami, Studies 
in Hadith, p. 67; Subhi al-Salih, ‘Ulam al-Hadith, p. 183. 

AL-Nisabiri, Ma ‘rifat ‘Ulim al-Hadith, pp. 112-113. 

Cf. Subhi al-Salih, ‘U/im al-Hadith, p. 180; Manna‘ al-Qattan, Mabahith fi 
‘Uliim al-Hadith, p. 82. 

See for details al-Khatib, Usal al-Hadith, ‘Ulimuh wa Mustalahuh, p. 296. 
AlL-Razi, ‘I/al al-Hadith, Vol. I, p. 172; al-Khatib, Usal al-Hadith, p. 295. 
ALNisabiri, Ma ‘rifat ‘Ulim al-Hadith, p. 115. 

Ibid., pp. 113-119; al-Qattan, Mabahith, p.118; al-Bahnasawi, A/-Sunna al- 
Muftari ‘Alayha, p. 75; al-Khusht, Mafatih ‘Ulam al-Hadith, p. 95. 
Al-Bukhari, Sahih al-Bukhari, Vol. VU, pp. 172-173. 

“Abdul Rauf, “Hadith, Its Authority and Authenticity”, p. 6. 

Al-Suyati, Zadrib al-Rawi, Vol. 1, p. 254. 

AlL-Nisabiri, Ma ‘rifat ‘Ulim al-Hadith, pp. 113-114. 

Ibid., pp. 114-115. 

Ibid., p. 116; see also al-Suyatt, Zidrib, Vol. I, p. 260. 

Ibid., p. 117; see also al-Suyati, Zadrib, Vol. I, p. 261. 

Ibid., pp. 117-118; see also al-Suyati, Zadrib, Vol. I, p. 261. 

Ibid., pp. 118-119; see also al-Suyati, Zadrib, Vol. I, p. 261. 

Ibid., p. 164; Ibn as-Salah, ‘“Ulim al-Hadith, pp. 92-129. 


[ 10 | Hidden Defects II (Jadlis al-Hadith) 


1. 


AL-Nisabiri, Ma ‘rifat ‘Ulam al-Hadith, p. 103; al-Khusht, Mafatth ‘Ulam al- 
Hadith, p. 106. 

Cf. Subhi al-Salih, ‘Ulam al-Hadith, p. 174. 

Ibn al-Salah, ‘Ulam al-Hadith, p. 74; Subhi al-Salih, ‘Ulim al-Hadith, p. 177; 
Azami, Studies in Hadith, p. 65; al-Sibai, AL-Sunna, p. 232. 

Al-Baghdadi, A/-Kifaya, p. 357; Subhi al-Salih, ‘Ulam al-Hadith, p. 179; al- 
Khusht, Mafatih, p. 112. 

Cf. al-Khusht, Mafatih ‘Ulim al-Hadith, p. 104. 
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SOVIGO" SSS me Ge: 


10. 
11. 
12. 
13. 


14. 
15. 
16. 


V7. 


18. 
19. 
20. 
21. 
22: 
23. 
24. 
25. 
26. 


Cf. Azami, Studies in Hadith, pp. 65-66; al-Siba I, Al-Sunna, p. 232; al-Khatib, 
Usul al-Hadith, p. 342. 
See for details al-Suyiati, Tadrib al-Rawi, Vol. U, p. 268 ff. 


| Conflict in Hadith (Mukhtalif al-Hadith) 


Other similar expressions that have been used are ta’wil al-hadith, and talfiq al- 
hadith, both implying the attempt to reconcile apparent conflicts in hadith. See 
for details Abii Shahba, 4/-Wasit, pp. 442-444. 

Ibn Maja, Sunan Ibn Maja, Vol. I, p. 72, hadith 518. 

Abi Shahba, A/-Wasit, p. 444; al-Qattan, Mabahith, p. 92. 

Al-Suyati, Zadrib, p. 388 f; Aba Shahba, A-Wasit, p. 444 f. 

Ibid., p. 197; see also al-Bugha, Buhath fi ‘Ulam al-Hadith, p. 91. 

Al-Suyati, Sahih al-Jami‘ al-Saghir, ed. al-Albani, hadith 1261. 

Ibid., hadith 1288. 

Muslim, Mukhtasar Sahih Muslim, p. 555, hadith 2088. 

Al-Suyati, Sahih al-JFami‘ al-Saghir, ed. al-Albani, hadith 1285; al-Qaradawi, 
Kayfa Nata‘amal ma‘a al-Sunna, pp. 40-41. 

Abt Dawid, Mukhtasar Sunan Abi Dawid, ed. al-Mundhiri, hadith 4112. 

Cf. al-Qaradawi, Kayfa Nata‘amal, p. 114. 

Muslim, Sahih Muslim, Kitab al-Talagq, bab fi khurij al-mutallaga min bayttha. 
Al-Bukhari, Sahih al-Bukhari, Kitab al-Salat, bab ashab al-hirab fi‘l-masjid; 
Muslim, Sahih Muslim, Kitab Salat al-Idayn, bab al-rukhsa fi'l-la ‘tb al-ladhi la 
ma ‘siya fihi. 

Al-‘Asqalani, Fath al-Bari, Vol. I, p. 445. 

Al-Qaradawi, Kayfa Nata‘amal, p. 114. 

See for illustrations of metaphors in the Qur’an, al-Qaradawi, Kayfa Nata‘amal 
ma‘a al-Sunna, pp. 156-157. 

Al-Haythami, Majma‘ al-Zawa’id, Vol. 10, p. 190. As for the actual hadith 
concerning the cat, both al-Bukhari and Muslim have recorded it from Abi 
Hurayra as reviewed below. 

Al-Qaradawi, Kayfa Nata‘amal ma‘a al-Sunna, pp. 46-47. 

Al-Tabrizi, Mishkat al-Masabih, Vol. 1, hadith 1903. 

Tbid., Vol. TIT, hadith 5591. 

Muslim, Mukhtasar Sahih Muslim, p. 570, hadith 2149. 

Al-Qaradawi, Kayfa Nata‘amal ma‘a al-Sunna, p. 161. 

Quoted by al-Qaradawi without reference to source. Ibid., p. 161. 

Muslim, Mukhtasar Sahih, p. 471, hadith 1764. 

Al-Qaradawi, Kayfa Nata‘amal ma‘a al-Sunna, pp. 161, 170. 

Ibn Hazm, A-Muhalla, Vol. VII, pp. 230-231. See also al-Qaradawi, Kayfa 


Nata ‘amal ma‘a al-Sunna, p. 167. 


27. 
28. 
29. 


30. 
31. 
32. 
33. 
34. 
35. 
36. 
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Muslim, Mukhtasar Sahih Muslim, p. 157, hadith 580. 

Al-Qaradawi, Kayfa Nata‘amal ma‘a al-Sunna, p. 169. 

A wasgq (pl. awsuq) is equivalent to a camel load. See for details Kamali, 
Jurisprudence, p. 112; Shaykh Amin, Adab al-Hadith, p. 70; al-Bugha, Buhith fi 
‘Ulim al-Hadith, pp. 91-93. 

AL-Tirmidhi, Sunan al-Tirmidhi, Kitab al-Zakah, bab ma ja’a fi'l-khudrawait. 
Al-Qaradawi, Kayfa Nata‘amal ma‘a al-Sunna, p. 69. 

Aba Dawid, Sunan Abi Dawid, ed. al-Mundhiri, p. 678, hadith 4717. 

Ibid., hadith 4718; Muslim, Mukhtasar Sahih Muslim, p. 423, hadith 1600. 

Cf. al-Qaradawi, Kayfa Nata‘amal ma‘a al-Sunna, p. 97. 

Al-Bukhari, Sahih al-Bukhari, (tr. Muhsin Khan), Vol. VIII, hadith 666. 

Subhi al-Salih, ‘Udim al-Hadith, p. 111; Manna‘ al-Qattan, Mabahith, p. 112; 
Shaykh Amin, Adab al-Hadith, p. 7. 


[12] Unfamiliar Expressions in Hadith (Gharib al-Hadith) 


Aba Shahba, 4l-Wasit, p. 434. 

Al-Bukhari, Sahih al-Bukhari, Kitab al-Shuf<a, bab. “ard al-Shuf‘a ‘ala Sahibiha 
gabl al-bay‘ wa’l-saqab. 

Manna‘ al-Qattan has listed about 15 works on gharib al-hadith in his Mabahith 


fi ‘Ulim al-Hadith, pp. 78-99. See also Shaykh Amin, Adab al-Hadith, p. 69. 


See for details al-Hakim al-Nisabiri, Ma‘rifat ‘Ulim al-Hadith, p. 89; Ibn al- 
Salah, ‘Ulam al-Hadith, p. 274; Manna‘ al-Qattan, Mabahith fi ‘Ulim al-Hadith, 
pp. 80-81; ‘Umar Hashim, 4/-Sunna, p. 373. 

Cf. “Uthman al-Khusht, Mafatih ‘Ulim al-Hadith, p. 125. 

Al-Hakim al-Nisabiri, Ma ‘rifat ‘Ulim al-Hadith, p. 88. 

Ibid., pp. 89-92. 


[13] The Abrogator and Abrogated in Hadith (a-Nasikh wa’l- 


Mansikh fi’l-Hadith) 


Ibn al-Salah, ‘Ulam al-Hadith, p. 277. 

Cf. Shaykh Amin, Adab al-Hadith, p. 73; Mustafa al-Bugha, Buhith fi ‘Uliim 
al-Hadith, p. 95. 

Cf. Kamali, Principles of Islamic Jurisprudence, Ch. 7 on abrogation. 

Muslim, Mukhtasar Sahih Muslim, p. 133, hadith 496. 

Both of these hadiths are recorded in al-Hakim al-Nisabari, Ma ‘rifat ‘Ulam al- 
Hadith, pp. 86-87. 

Aba Dawid, Mukhtasar Sunan Abi Dawid, p. 22, hadith 192. Ibn al-Salah has 
recorded the relevant phrase as “massat al-nar” instead of “ghayyarat al-nar’; 
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10. 
11. 
12. 


‘Ulam al-Hadith, p. 278. Details of both of these hadiths can be found in al- 
Hakim al-Nisabiri, Ma ‘rifat ‘Ulim al-Hadith, p. 85 f. 

Al-Nisabiri, Ma ‘rifat, pp. 87-88. 

Al-Tabrizi, Mishkat, Vol. I, hadith 2012; al-Bukhari, Sahih al-Bukhari, Kitab 
al-Hayj, bab. al-hijama I’l-muhrim. 

Ibn al-Salah, ‘Ulam al-Hadith, p. 278; Shaykh Amin, Adab al-Hadith, p. 72; al- 
Qattan, Mabahith, p. 115. 

Al-Suyati, Zadrib al-Rawi, Vol. U, p. 192. 

Ibid., al-Qattan, Mabahith, p. 114. 

Cf. al-Bugha, Buhith fi ‘Ulam al-Hadith, p. 95; Abi Shahba, A/-Wasit, p. 463. 


[14 | Additional Segments to Hadith by Reliable Narrators 


uw 


10. 


12. 
13. 


Soe SSS 


(Ziyadat al-Thigat) 


Cf. Aba Shahba, A/-Wasit, p. 376 ff; Kamali, Principles of Islamic Jurisprudence, 
p. 78 f. 

Al-Baghdadi, A-Kifaya, pp. 226-228. 

Ibid., p. 464. 

Al-Suyati, Zadrib al-Rawi, Vol. I, p. 246; Abi Shahba, A/-Wasit, p. 376; al-Qattan, 
Mabahith fi ‘Ulim al-Hadith, p. 160; al-Ja‘far, Al-Majaz fi ‘Ulam al-Hadith, 
p. 94 ff. 

Al-Hakim al-Nisabari, Ma ‘rifat ‘Ulam al-Hadith, pp. 130-131; al-Suyati, Tadrib, 
Vol. I, p. 248; al-Baghdadi, a/-Kifaya, p. 469. 

Al-Nisabiiri, Ma ‘rifat, p. 134. 

Ibn al-Salah, ‘Ulam al-Hadith, pp. 286-287. 

Ibid. 

Ibid., p. 287. 

Al-Baghdadi, a/-Kifaya, pp. 223-224. 

Ibid., pp. 223-227. 

Ibid., p. 465. 

Ibid., pp. 367-369. 


[15] Hadith Classification I (Sahih, Hasan and Da“f) 


ie 


Al-Shawkani, Irshad al-Fuhiil, p. 64; al-Siba 4, A/-Sunna, p. 94; al-Khatib, Usal 
al-Hadith, p. 34; Azami, Studies in Hadith, p. 61 ff. 

Cf. Subhi al-Salih, ‘U/am al-Hadith, p. 161 and p. 153. 

Ibn al-Salah, ‘Ulam al-Hadith, p. 18; Subhi al-Salih, ‘Ulam al-Hadith, p. 152. 
Al-Qasimi, Qawda‘id al-Tahdith, p. 59; Subhi al-Salih, ‘Ulam al-Hadith, 
pp. 153-154. 


10. 


11. 


12. 


13. 


14. 


15. 


16. 


17. 


18. 


19. 
20. 
21. 
22. 


23. 
24. 


25. 


26. 


27. 


Notes es 243 


Ibn al-Salah, ‘Ulam al-Hadith, p. 35; al-Bugha, Buhath, p. 101; Jammaz, 
Muhadarat fi “Ulim al-Hadith, p. 72 fe. 

Al-Nisabari, Ma‘rifat ‘Ulam al-Hadith, pp. 54-55; Ibn al-Salah, ‘Ulam 
al-Hadith, pp. 14-15. 

Al-Suyati, Zadrib al-Ravwi, Vol. I, p. 78. 

Al-Siba 9, A/-Sunna, p. 94; al-Khatib, Usil al-Hadith, p. 331; Shaykh Amin, Adab 
al-Hadith, p. 85. 

Ibn al-Salah, ‘Ulim al-Hadith, p. 40; al-Ja ‘far, AL-Majaz, p. 92. 

Al-Suyati, Zadrib, p. 195; al-Khatib, Usal al-Hadith, p. 313; Subhi al-Salih, 
‘Uli al-Hadith, p. 167; al-Kamali, Principles of Islamic Jurisprudence, p. 79. 
Ibn al-Salah, ‘Ulam al-Hadith, p. 56; Subhi al-Salih, ‘Ulim al-Hadith, p. 167; 
al-Suyati, Zadrib, Vol. 1, p. 239. 

Cf. Subhi al-Salih, ‘Ulim al-Hadith, p. 166; al-Khusht, Mafatth ‘Ulim al- 
Hadith, p. 108 ff. 

Al-Suyati, Zadrib, p. 119. 

Al-Hakim al-Nisabiri, Ma ‘rifat ‘Ulim al-Hadith, p. 39. 

Ibn al-Salah, ‘Ulim al-Hadith, p. 93; al-Siba i, Sunna, p. 96; al-Khatib, Usil al- 
Hadith, p. 344; Jammaz, Muhadarat, p. 78; al-Khusht, Mafatih, p. 81; Siddiqi, 
Hadith Literature, p. 192. 

Subhi al-Salih, ‘Ulam al-Hadith, p. 157; ‘Umar Hashim, A-Sunna al-Nabawiyya, 
p. 143. 

Cf. al-Ja‘far, A-Majaz, p. 125. 

Ibn al-Salah, ‘Ulam al-Hadith, p. 103; Yusuf al-Qaradawi, Kayfa Nata ‘amal ma‘a 
al-Sunna al-Nabawiyya, p. 75; al-Qattin, Mabahith, p. 118; ‘Umar Hashim, A- 
Sunna al-Nabawiyya, pp. 143-144. 

Ibid., pp. 102-103. 

Ibid., pp. 13-14. 

Cf. al-Bugha, Buhath fi ‘Ulam al-Hadith, pp. 104-105; al-Ja ‘far, A-Miajaz, 
p. 82. 

Cf. ‘Uthman al-Khusht, Mafatth ‘Ulam al-Hadith, pp. 66-67; al-Qattan, 
Mabahith, p. 108. 

Cf. Subhi al-Salih, “Ulam al-Hadith, p. 158; al-Khusht, Ma/fatth, p. 71. 

Cf. al-Nisabari, Ma ‘rifat ‘Ulam al-Hadith, p. 54; al-Qattan, Mabahith fi ‘Ulam 
al-Hadith, pp. 116-117; al-Bugha, Buhath fi ‘Ulim al-Hadith, p. 104. 
Al-Khatib, Uszal al-Hadith, pp. 352-353; al-Qattan, Mabahith, p. 118; Azami, 
Studies in Hadith, p. 64; al-Qaradawi, Kayfa Nata‘amal ma‘a al-Sunna, p. 34. 
Subhi al-Salih, ‘Ulim al-Hadith, p. 146; Kamali, Jurisprudence, p. 81. Ibn al- 
Salah, ‘Ulim al-Hadith, pp. 102-103. 

Al-Shawkani, Irshad al-Fuhil, p. 68; al-Khatib, Usil al-Hadith, pp. 267-268; 
Subhi al-Salih, ‘“Udim al-Hadith, p. 133. 
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[16] Hadith Classification II (Marfa, Mamqif, Muttasil, Maqti‘, 


ONG. sae Oe: BS 


10. 
11. 
12. 
13. 


14. 
15. 
16. 
7. 
18. 


19. 


Mu‘an‘in, Mu‘annan and Mu “allaq) 


Al-Suyati, Zadrib al-Rawi, Vol. 1, p. 184; al-Bugha, Buhiath fi ‘Ulim al-Hadith, 
p. 147. 

Ibn al-Salah, Ulim al-Hadith, p. 45. 

Al-Suyati, Zadrib, Vol. 1, p. 187; Abt Shahba, A-Wasit, p. 49. 

Ibid., p. 185. 

Cf. Ibn al-Salah, ‘Ulim al-Hadith, p. 50. 

An example of disconnected Mamgif that consists of a saying of a Companion 
is this: Malik reported from Nafi‘ that ‘Umar wrote to his officials that “the 
most important of your affairs in my view is the salah ...”. This is disconnected 
because Nafi‘ did not meet with ‘Umar, and it is Mamgif because it stops at the 
level of a Companion. Cf. Ibn al-Salah, ‘Udim al-Hadith, p. 46. An example of 
action (/i‘/) would be a report for example that ‘Ali b. Abi Talib did such and 
such, and of tacit approval would be to say that “so and so did such and such in 
the presence of Abi Bakr and he did not object to it”. 

Ibn al-Salah, ‘Ulam al-Hadith, p. 50; al-Baghdadi, A/-Kifaya, p. 463; Abi 
Shahba, 4/-Wasit, pp. 210-211. 

Cf. Subhi al-Salih, ‘Ulam al-Hadith, p. 208. 

Subhi al-Salih, ‘Ulam al-Hadith, p. 220. 

Ibn al-Salah, ‘Ulam al-Hadith, p. 44. 

Ibid., p. 47. 

Al-Suyati, Zadrib, Vol. I, p. 194. 

Ibn al-Salah, ‘Ulam al-Hadith, p. 61; Subhi al-Salih, ‘Ulam al-Hadith, p. 222; 
al-Suyati, Zadrib, Vol. 1, pp. 214-215. 

Sahih Muslim, Introduction, p. 23; Subhi al-Salih, ‘Ulam al-Hadith, p. 222. 
Ibn al-Salah, ‘Ulam al-Hadith, p. 66. 

Ibid., p. 65; al-Suyati, Zadrib, Vol. I, p. 214. 

Cf. Subhi al-Salih, ‘U/am al-Hadith, p. 224. 

See for further details, Ibn al-Salah, ‘Ulam al-Hadith, p. 62 ff; al-Suyiti, Tadrib, 
Vol. I, p. 215 ff; Subhi al-Salih, ‘Ulam al-Hadith, p. 224; al-Ja ‘far, Al-Mijaz, 
p. 57. 

Ibn al-Salah, ‘Ulam al-Hadith, pp. 67-70; al-Suyiati, Tadrib, Vol. 1, pp. 219-221; 
al-Ja ‘far, A-Majaz, p. 58; Subhi al-Salih, “Ulam al-Hadith, pp. 224-225. 


[17] Hadith Classification III (Fard, Gharib, ‘Aziz, Mashhir, 


1. 
2. 


Mutawatir and Ahad) 


Ibn al-Salah, ‘Ulam al-Hadith, p. 76; al-Bugha, Buhith, p. 152. 
Ibid., al-Bugha, Buhith, p. 152. 


10. 
11. 
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